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PREFACE

N the earhiest philosophical works of the
\}X\ ! Hindus, namely the Upamshads, we meet
= with two schools of thought, the one
takingits stand on Reason and umversal Exper-
ence, the other laying stress on certan
practices that enable the seeker after Brahman
to have an 1mmediate foretaste of the bliss of
Self  Both believe 1n the oneness of existence,
but the followers of the latter avoiding the
labom of reasoning, aum at controlling the activi-
ties of the mind, which after a long and steady
course of practice, they expect to lead to a direct
1ealisation of Brabman Pure reasoning, these
hold, leads to nothing tangible, while meditation
of the Adhyatmic kind opens the Path to
Brahmic Bhss  Thus while the rational school
acknowledges the absolute sovereignty of reason,
the other unfurls the standard of Imagnation

In course of time these two elements noticed
¢ have become hopelessly mixed up and
most Vedantic works contain a4 tincture of
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mysticism, side by side with abstruse 1easoning
Doctrines of the most extravagant kind are
authoritatively laid down and as unhesitatingly
accepted  Untenable dogmas are invested with
a peculiar sanctity by unquestioned tradition
and an atmosphere of mysticism 1s thereby
created

The fair name of Vedanta as a Secience has
consequently suffered and 1t 1s the duty, we
conceive, of those who would stand up for 1ts
reputation to distinguish the rational fiom the
so called practical side and point out the bed-
rock of reason upon which the world renowned

system 1s bwlt

The object we have had in view 1n bringing
forward this translation 1s two fold TFirst, to
present the naturally unattractive subject of
Vedantic philosophy 1n clearer and simpler
language than 1s to be found in the translations
already extant , and secondly, wherever state-
ments are made 1 the text in a crude, dogmatic
or unconvincing form, to endeavour to provide
explanatory notes appealing to minds trained 1n
the modern methods of scientific reasoning and
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comparative criticismm  The ]usmﬁcatloﬂ @E‘sunh_
a procedure 1s left to the ]udo'menhaf' th'e
thoughttal

Some scholais mmagmne that trusting to
reason alone will lead but to diy abstract con-
ceptions, while the occult practices mall enable
the devotee to ¢ Vision’ the ‘Substance’ This 1s
to condemn reason without fair trial Vedanta
15 no speculation 1t 1s the Science of the Self
which 1s no meie abstract idea or figment of
fancy , and 1eason fulfils her function, only
when she has landed the engquirer on the shore:
of T1uth, the realisation of the one only existence

Sr1 Vidyaranya the greatest modern expo
nent of Vedanta since Sr1 Sankara, 15 an undis
puted authority accepted by all Indians His
Panchadusi 1s an 1nvaluable epitome of Vedanta,
written 1 an easy intelhgible style and calculated
to appeal to readers desirng to study the subject
on the mtellectual side If this translation
should help 1n any way to satisfy the cravings
of the anxious enquuer, our dearest wish will
have been fulfilled and labows rewarded

1t1s our pleasant duty to offer our grateful
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thanks to Mr B Somanathiah for having placed
at our disposal all the documents he had collect-
ed with infinite patience and true historic insight,
bearing on the life of Sr1 Vidyaranya

Any errors of thought or of representation,
will, when brought to our notice by kind
eritics, be thankfully acknowledged

BANGALORE, M 8 R
September 1912 KAK



INTRODUCTION

TrE gist of the Vedanta 1s given 1 the
oft quoted half of the verse which says
“Brahman alone 1s real the world unreal and
Jiva 15 1dentical with Brahman and no other ™
The nnumerable sistras (scriptures) that have
been written on Vedanta are intended to expound
the nature of Brahman, of the world, of the Jiva,
to show the unreality of the world and to lead
one to a conviction of the oneness of Jiva with
Brahman  The Vedas, especially the Upamsha-
dic portions and the Brahma Sutras with Sm
Sankara’s commentaries are the fountam-heads
of our knowledge on this subject of perenmal
nterest to the human 1ace  Any one wishing
to obtan a perfect relisation of Vedantic truths
must dive deep nto the expositions of the Upa-
mshads and Sutras  Others who have neither
the time nor the opportumty to do so may get
ghmpses of the lofty 1deals of Advartic thought
from such works as Panchadast which gives a
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connected and reasoned account of the Vedanta,
creating 1 the minds of the readers a desne to
resort to the more authoritative and exhaustive
scriptures

In handling any metaphysical question, the
point m dispute ought first to be estabhshed by
1eference solely to human 1eason and experience
Quotations of authorities either personal o
seriptural however great or 1espectable would be
appropriate then and not before A neglect of
this elementary principle of procedure especially
in rebglous or metaphysical controversies leads
to endless confusion and fanaticism  According
to the rule laid down heie whichever of the two
disputants, fiist invokes the ud of God, Vedas,
mscrutable mysteries of Providence, the written
dicta of ancient preceptors or of their modern
Avatars will have to confess himself discomfited
An appeal to muracles 1» particularly out of place,
for 1t 1s not the mention of names however
formidable o1 of incidents however extraci dinary,
that can serve to decide 2 point but only an
;mmediate appeal to reason and experience
Nev ertheless after a pomnt has been satisfactorily
established, quotations of: authonties though
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adding nothing to the weight of the argument
will be serviceable by way of removing the sting
of personal discomfitne, on the pat of the
vanquished, the victol appearnng only to parti-
cipate m the views of other great thinkers

We should not have taken any pams at all
to translate a Vedantic woik like Panchadasi
f Vedanta could not have been established
on the basis of pule 1easoning from experience
In fact, the one excellent feature of Panchadast
15, that Vidyaranya, mmself conscious of the
proper canon of discussion has begun s
treatise with no dogmatlc assertion o1 assump-
tion , neither with a cool quotation from sexip-
tures We only wish that other wuters on
Vedanta had followed the same stiictly rational-
1stic method of Vidyaanya Hence the claim

of Vedanta to the unquestioned 1ank of a
science

Vidymanya, the learned author of Pancha-
dasi divides lus work 1nto thiee sections, each
section contamning five chapters The fast
section deals with the mvestigation mm
natare of Biahman, of Jiva, and of the world,
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the unreality of the world wnd the onenes of
Jisa with Brahman  The <ccond section tret~
of the cnhghtannent derved from s cour-e of
enquiry and the thied of the bliss obtuned from

enlightenment



Some Account of the Life of
Vidyaranya.

VIDYARANYA 1s the reputed author of
‘ Panchadas:’ The word “reputed” 15 used
advisedly, for there are some who beheve that
Vidyaranya could not have wntten a work of
this kind  Others however, while accepting the
fivst five chapters as having been wnitten by him
profess to think that some pandits of the court
of Vizianagar completed the work and gave the
credit of 1t to Vidyaranya It 18 no part of our
busmess to engage i a contioversy of this
character, for we think that the work 1s more
mmportant than the author and are content to let
things stand as they are  The works attributed
to Shakespeare lose nome of therr worth, even
though some are anxious to make out Bacon to
be the real author Such controversial points
have a pecular charm of their own, but our
appreciation of Hamlet, Lear, and Othello 1s none
the less, for want of a final pronouncement on
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the subject of the wthorsthup  Vadyaranya's
reputation i~ 4 grcat man, scholar wd statc~man
rests on too solid o foundation to be affected
by any doubts cast on his authorship of

¢ Panchadas:’

The following account of the life of Vidya-
rinv1 does not pretend to be 1 complete or even
ventical one  The reader 15 1t perfect hberty
to reject or accept i~ much 1« he chooses of this
short bogriphical sketch  Any faults of com-
misston or omission will 1 no way affect the
truth of the teachings of Panchadas:

Vidyaranya 1> out a title, his 1eal name
being Madhava  All accounts that we have of
him are tnged with mythology, so much so,
that 1t 1~ a difhcalt matter to distingmish 1t from
history Current traditions are utterly unreliable
and we have eschewed them ltogether, leaving
the curious-minded amongst our readeis to refer
to such works as * Mamimanjain Bhedim ”, Mr
G Suramamwt’s “ Life of Vidyaranya ” and
Mr Subba Row’s article on Vidyaranya m
¢ The Theosophist ”

In A verse given at the end of “Vedabhashya”
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lis parents’ names are given as Mayanna and
Srimat: respectively  But this 1s open to doubt,
as this verse appears to us to be a subsequent
mterpolation  The Shikarpur Taluk nscription
No 281 of 1368 A C clearly states that his
father’s name was Chamundayya or Chamun-
dabhatta A Goa insctiption gives 1t as Chanda-
bhatta and his mother’s name as Méachambika
The Shikarpur mscription 1s very rehable as 1t
was mscribed on a rock at the time of and under
the orders of Madhava himself, From ts we
also learn that his gotra was “ Angnasa” Ths
ancestors were the family gurus of Sangama
the father of Bukka and Haithara under whom
Madhava served as mimster, general and Viceroy

As Sangama was a Raja of Anegondi of some
wmportance, Madhava's ancestors could not have
been the poor and helpless brahmins which they
are repiesented to be according to tradition

Madhava himself could not have passed his
youth m poverty Furopean scholars have
tacitly assumed Madhava and Sayana to be the

names of one and the same person, but the Bitia-

gunta qant of Sangama I conclusively dis-

proves thic theory  Sayana and Bhoganatha
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appear to have been his two brothers, the latter
bemg the court jester of Sangama II 1n
1356  Madhava was boin, probably 1n
or shightly before 1314 His early teacher
was Sarvagnawvishnu, the son of Sarangapani,
whom he salutes at the commencement of
“Sarvadarsana Sangraha” which along with
¢ Soota Samhita Vyakhya ™ appears to be one of
his earher works His two brothers also were
very learned scholars, having received the same
educational advantages as Madhava

From a study of a number of imsciiptions
1t may be concluded that Madhava helped Bukka
and Harihara to found the empire of Vizianagar,
acting as the commander mn-Chief of the army
sent to reheve Goa He also acted as thewr
mmster and subsequently as the Viceroy of the
VWestern Districts of the newly-founded empure,
with Chandiakuta now known as Chandragutt:
as his capital At Banavas, he built o1 1estored
a temple of Madhukeswata in or about 1368 or
1369 A C At Goa a temple of Saptanatha was
also constructed ~ From the Shikarpur inscrip-
tion of 1368 noted above we see thit during his
Viceroyalty, Madhaa petformed 1 Sanva Viata
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and at the completion of 1t gave away to the
Jearned brahrms from Kashmere whom he had
sent for, a large willage Palaspalh, renammg 1t
Vidyeswarapura and dividing 1t into 80 vrittis
Madhava was very grateful to his teachers and
collaborators both hteary and philosophical
He bumlt a fine and costly monument in the form
of a temple in memory of one of s Gurus
Vidya Sankara at Sungerr When he wasa
powerful mmmster and Viceroy, he encouraged

scholars and gave a fresh 1mpetus to Vedic
learmng

There 1s nothing to support the traditional
account that he first became a Sanyasm and
while 1emaming such, sei ved Bukka av a mimster
It 1s opposed to the 1ules of Sanyasa Asrama,
for one to engage m woildly pursuts and to
perfoim Vratas (religious ceremonies) Similarly
the tiadition of his having once been the head of
Sringer1 Mutt, 1ests on no 1ehiable basis  In all
extant wseniptions Madhava 1s known as Madha-
1a Amatya, Mantr1 or Srchiva and never Acharya
o Vidyamtany:  His many works and comment-
aes on Vedas wete all written when he was
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a householder still and had not become 2
Sanyastn  Moreover he could not have become
a Sanyasin 1 his extreme old age as he wrote
many excellent works after he entered 1nto
Sanyasa Asrama The verses written at the
begmnning of “Sankara Vijaya” show that
Madhava must have spent a large part of his
Iife 1n Royal Courts erther flattering others or
being flattered by them and that feelng sorry
for such a misuse of life, he retired from court
and turned his attention to a study of Vedanta.
His salutation addiessed to Sr1 Sankarananda at
the beginning of “ Panchadasi ” shows this work
to have been taken up after his 1etirement from
the duties of his Viceroyalty and after his 1imtia-
tion mto Sanyasa Asrama by Sr1 Sankarananda

His renunciation of the world must have there

fore taken place some time after 1368 the date of
Shikarpur 1nscription when he was about 54 or
55 years old The Guru that admitted him nto

the order of Sanyasins conferred on him the
title of Vidyaranya (forest of learning) not so

much as a compliment to his erudition as because

Aranya 1s one of the ten recognised titles which

a Sanyasin can assume at the time of mitiation
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In the case of Madhava the title happens to be a
most appropiriate one, as 1s evidenced by his
monumental work “Veda Bhashya” or com-
mentaries on Veda for which all the succeeding
generations ought to be profoundly grateful
We are 1gnorant of the exact date of Vidya-
ranya’s death, but from a grant of 1381, 1t
appears that he was alive at that date and gave
away a village 1enaming 1t Madhavapura
Tradition says that he died aged 90 or 120 years,
but we can safely assume that the death of
Vidyaranya took place long after 1381 It 15
not known whether his body was buried at
Hampi or Sringeri  We have unfortunately no
data on this point, neithei on others such as, who
hs wife was, whether he left any children to

perpetuate his family and 1f any representatives
exist at the present day
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SECTION 1

CHAPTER |

an ARFURIRIREFTHAT |
SRFEREETEIEEHEA0 | ¢ ||

1 I bow down at the lotus hike feet of
my master Sr1 dankarinandn whose sole fune-
tion copsists w devouring the ciocodile of

primal 1gnorance, with 1its effect (the phenomenal,
universe)

LRI TG GEIREER B
gEdiam axsw fAwisy fde )} g
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2 This work teaches how to discrimmate
truth (1egarding Brahman) for the easv compre
hension of those whose heaits are purified by a
course of woiship of the lotus hike feet of du
Sankardnanda

The object of the author 1s to show that what
15 described as Brabman 1n the Vedas 1s1dentical with
the self known to all of us intuitively This would
clearly establish the authointatiieness of the Vedas, as
their teachings are simply an expiession of the facts of
our experience

qregEraigdt AT ISR I |
aul VT qEEIsEAE gT 1 3 |
3 The objects we percerse mn the wake-
" ful state, e g, sound, touch &c, me distingwsh-

ed from one another by ‘then characteristic
properties When considered apart from the

multipheity of percepts, the perceiving cons-
ciousness 1s found to 1emain one and the same
Joustes:
qUT @HST 5 g 7 RIT SR RAT |
aSgisq@dr |iEagHEdr 7 faaa n v |
4 The same 15 t1ne of the dreamng state,
the only dfference between 1t and the waking



state bemng that m the former, the percepts me
associated with (a uotion of) transciency and 1n
the latter with (a notion of 1elatis e) permanency
Bus the percerving consuiousness which persists
m both states 1s one and the same

~ % =
giftramr dgrasEiEr st |
|l IEGEEANTEAIE qUT a7 1l 4 |

5 Toa person waking fiom a dieamless
sleep there comes a 1emembrance of ignorance
(xe, of not having perceived anything durmg
sleep) Remembrance imphes a previous act of
experience  Theiefore we conclude that a

consciousness persists experiencing 1gnorance
durmg sleep

“ N ~ N - N
@ Sy Fraanteet T drarewdieg |
T SAEAISHE atwgiEEa i g |

6 This consciousness 1s distinet from s
percept (1gnorance) and does not, as conscious-
ness, differ from 1tself but 1s 1dentical with cons.
clousness 1n the dieaming state (becanse one and
the same indrvidual refers the experiences of all
the three states to lmself) It 15 therefore esta.
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blished that conscrousness 1> one and the same
1n all the three states And <o on from day to
day

AIAEEYTHEAY TANFISTAHT |
AR ATHGH AR SEATAT U @ |

7 It also continue~ unbroken through
the different months, years, ages and cvcles past
o1 future (Unlike the sun of the umiverse
which depends for its hght on an extraneous

source,) the consciousness 1s <elf-lummons and

neither rises nor sets

It will be generally admtted that this
objectless conscrousness persists only during the life time
of 2 man but 1t may not be conceded that 15 persists for
ever But all destruction can refer only to objects of
perception while that which always exists as the basts
of perception and never becomes an object of perception
cannot be concerved as ever lable to destruction  This
15 the only conclustie proof of the mmmortality of

consclousness

LAATEAT TG T T |
ar 7 3@ g @ SUEAATETS I ¢ Il
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8 This (ever existing consclousness) 1
known a- the self {Atma) It 151 matter of
common experience that everybody manifests
his love for self by saying * May I never cease
to be but miy [ contmue to exist iways”
Therefore the self being the object of abeolute
love (1 e, bemg heloved for it~ own sahe) 18 said
to be of the natwe of supreme bliss

N o LY LY o
ANARATAFTT ATHNIREHA |
HIQIQIH aF TRALARET | Q |

9  Even the love which one bems towards
others (eg, wife, children &) s not for thesr
sake but for hus own «ake, whereas love towards
one’s own self 15 never for the sake of others,
The elf being beloved must be said to be of the
very natnre of mghest bliss

T AIGQUATY ARAT LFAT ariaay |
W A ST JEFAYIRTAA | Qo ||

10 Reasonmng has thus estabhshed that
At 1s of the nature of existence, conscionsness
nd bliss  Parabrahma 1s hkewise of that nature
[herr 1dentaty 1s taught 1n the Upamishads



W A 9T S7 WA T AT eugr |
srar WIsTarE) gearaegaad | te 0

11 (Grmtng that the Atmr s of the
niture of supreme bhss, 1t miy be whed whether
this bhiss 18 or 1s not mamifested ) I 1t s not
mamfested this ibsolate love for self 15 mexphe
wle  If it be mamifested, oue cannot be attiweted
by extermil objects (0w, wife wmd chldien)
(To this we 1eply) that the supreme bhss of
Atma though ever mmmifestmg  tself v not
distinctly recogmsed  such

ALAFATALAEAGATAINEZAT |
amsEwE WA sfvasda yeaw ) ]

12 When vnumber of boys we togother
chanting the Vedas, the vorce of anv puticuln
boy 1~ only generidly nd not specally and
distinetly audible — The Tutlwre to recognise 1,
v expluned by the prescncc of an obstacle

gRued sRamdifsaagIuEaagia
afsca fasger TRERIEALTIT 1 83 Nt
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13 The superimposition of non-existence
non-enisienc

and non-lummnonsness on self which pre-emimently
deserves to be recogmised as existing and

shining 1s smd to be the obstacle to 1its.,
recognmtion

—re

Jeq 3g SWIRIOER GRS |
o bl S
IR STHIEHEEITg 1l 88 |l

14 In the illustration given ibove, the
obstacle to the distinct audibility of the voiwce of
one boy 15 the wimnitinerty of the chanting
by sever:l boys And m the present case (Le,
the obstacle to the mamfestation of the supreme
bhss of Brahma) 15 beginngless Avidya
(ignorance) which 1s the sole cause of
llusion

What follows 18 the Vedie explanation of the
process of creation To the Indian mind this appears
to be the lenst objectionable of all concervable theories

To the real Vedantin, thisis as unreal as Vedas them
selves Cf Bbagavad-Gita n 45

fgmrgnaAga i traaataar |
TR TN SRR 7 ar ) gy



L state of equibbiium of Sitva, Rajas,

and Famas v known as Prihrn ¥ e s always
P i Y

associated with a reflection in iteelf of Brahma

which 15 of the nitare of cousciousness und blies

The potential condition of matter 1s postulated
as Prakmtt  When creation takes place 1t bacomes
Kinetic, differentiating itself mnto the so called Gunas,
the constituents of primordial matter

gRAFEARGIE AT AAET T & A |
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16 When 1t v of the mitue of pure
Satva it1s cdlad My and when the Satva 18
impure (bemng mixcd with Rijw ad Tams) 1t
15 known w Avidy v The teflection of Brahmi
i Maya 15 known s Iswur who has Maya
under his control md 15 Ommiseiont

SREIasRIFEAF AR RS T AT |
ar FOSIET FASTEFRARTATTAT S |

17 The teflection of Brthmy m Avidya
s known as Ji who v subject to Avidya
dant on the diffcrent degiac of admintore
md Taimas with Satvy, there arce

Depen
of Raps
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different grades ¢t hvas (eg, Devas, men,
lower wumals &), This Avidya 1s spoken of
a8 the cansal body (causal because of its bemg
one of the states of Piakritr and body (deha)
because of 1t lability to destruction when there
arises 1 hnowledge of the reality of Biihma)
When the Jiva identifies himself with the

casal body and develops the idea of egoism,
he 1 known as Prigna

AT AIANGATZFTIATUFAT |
o~ (NS - ~ o
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18 As odamed by Iswara, Piaknt,
with Tamas~ predominating, gave rise to the fiv
elementary principles ether, mir, fire, water and
earth to evolve Prignas m a subsequent stage of

evolution to experience pleasure and pun

avad gt sagifzageeg |
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19 From the Satva put of the five
elementary prmerples, thete respectively arose
the five subtle sensory organs of hearmrr
touch, mght, taste and smell



15 A state of cquilibiiu of Satva, Rajas,

and Tamas 1~ hnown as Prahrivn # It 1s always
Lrahritt

assoclated with a reflection i w~elf of Brahma

which 1s of the nature of con~cioucne~s and bliss

The potential condition of matter 15 postulated
as Praknti  When creation takes place 1t becomes
Kinetie, differentiating 1tzelf 1nto the so called Gunas,
the constituents of primordial matter
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e F50FR AT eweAys $47 0 8 1

16 When 1t 1~ of the vature of pure
Satva 1t 1< called Maza and when the Satva 18
mpure (being mized with R ga~ and Tamar) 1t
1s known 15 Avidya  The reflection of Brahma
m Mara 1~ known a~ Inwira who has Maya
ander hs control and 15 Ummicmient
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17 The reflection of Brahma in Avidya
.s known as Jiva who i rubject to Avidya
Dependant on the different degree of admixture
of Rajas and Tama= with Satia, there arice
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different grades «f Jivas (eg, Devas, men,
lower wmmals &c)  This Avidya 1< spoken of
as the causal body (causal because of 1ts bemg
one of the states of Prakntt and body (deha)
because of 1ts hability to destruetion when there
anses 1 hnowledge of the 1eahty of Biahma)
When the Jiva 1dentifies hmmself with the

causal body and develops the 1dea of egoiwm,
he 15 known as Prigna
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18 \s ordamed by Iswira, Praknt,
with Tamas predommating, gave tise to the five
elementary principles ether, mir, fire, water and
earth to evolve Piaguas m a subsequent stage of
evolution to experience pleasure and pam

wan | satzacsey |
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19 From the Satva put of the fse

elementm'y puinciples, there respectively arose

the five subtle sensory organs of hearing,
L=}
touch, mght, taste and smell
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20 Trom a combnation of the Satva
portions of the five elementary prineiples, there
arose the mternal perceiving organ (anfah-
Larana) which fiom 1ts dual faculties of doubt
and certitude 15 divistble mto mind (manas) and
ntellect (buddhi) respectively

wisy g mwiens g g |
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21 TFrom the rajas pait of the fite
elementary principles there respectively arose
organ of speech, hand, foot, anus and genital

organ

Y &¥ afRe sion afudged geyr |
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99 From a combination of the rajas
portion of the fise elementary principles there
arose Prana (vital air) which fiom it< fivefold
function became known as  Prana, Apana,

Samana, Udana and Vyana
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93 The five sensoiy organs, the five
organs of action, the five Pranas, mmnd and -
tellect, all the 17 together form the subtle body
known as Sookshma or Linga Satira

SIHEIIMAMT ITGT 9999 |
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24 When Pragna on the one hind and
Iswara on the other forn attachments to the
Linga Sarna, they come to be known as Tarjast
and Hiranyagarbha the former name being given
when the attachment 1s to 4 single discrete body
and the latter when the attachment 13 to all
subtle bodies collectively

qAfEdE  QEN ERAAIFTAGA |
AQWIAITAISTT § BEA= sTamar (| Y ||

25 The name Hiranyagirbha s given to
him on account of his haviug the kuowledge of
the identity of his own selt with the self of all

the subtle bodies collectively  Through wnt of
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such knowledge (of 1dentitv) the individual Jiva
15 known a< Tanasa

JRAIT ARATTRATAT |
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26 For giving livas, objects of enjay-
ment and bodies by means of which they could
be enmjoyed, Iswiri mude each of the five
elementary piinciples partake of the nature of
all the five (1e, Quintupheated them)

fgar frar %% Igat waw g |
FaUEa T AR T ¥ 1 R ||

97  After dividing exch prmerple wmto 2

halves and one balf of each into four parts agan,
he compounded the elementary principles mn
<uch a way that each composite cJement would
contan one half of 1ts own proper primeiple and
one eighths of each of the other fom

Acvgead YA AFTAMATIZT |
o FgRSARARE AR AT 1 ¢ )
98 From these (composite principles)

arose Brahminda (Universal egg) From this
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were evolved all the wotlds, all njoyable things
and bodies m which to enjoy them  Hiranya-
garbha attached to the gross bodies collectively
came to be known as Vaisnanara

Jwar fegar 9@ JaRdEwUTa |
J qEEfy|  SaFa<aEMaraar | k] o

29  Tayas\ becoming attached to indivi-

dual gross bodies came to be hnownas Viswa
These Devas, men, lower anmals &  have
thewr senses naturally directed outwards and are

divested of the true knowledge of their nner
self

g90 4 WA B wG T I |
O FE FWEAAGEASEAG T |
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30 These act for the sake of enjoyments
and they enjoy to be able to act again  Thus
without ever enjoymg supreme bliss, they pass
on rapidly from one birth to another, like 4
worm which (having

forably cariied on,
another

fallen mto a stream) s
from one whirlpool to



12

such knowledge (of 1dentitv) the wdividual Jiva
15 known a« Tarjet

TRRTE JARTTANTIRATGN |
IO WEETES AagifEg 1§ )
26 For gmiving Jiviw, objects of enjoy-
ment and bodies by means of which they could
be enjoyed, Isnari made ewch of the five

elementary punciples partihe of the nature of
all the five (e, Quntuplicated them)
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97 After dividing exch prineiple mto 2

halves and one hulf of each into four parts gam,
he compounded the elementiry principles 1n
cuch 1 way that exch composite element wonld
contan oue half of 1ts own proper pumetple and
one exghths of exch of the otha fom
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98 From these (composite principles)
wwose Brihminda (Umversl ery) From this
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were evolved all the worlds, all enjoyable things
and bodies i1 which to enjoy them  Hiranya-
garbha attached to the gross bodies collectively
came to be known as Varswanara

Aa.nl
dwar feran wial JIRETAUTE |
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29 Tajjasa becomng attached to ndivi-
dual gross bodies came to be known as Viswa
These Devas, men, lowet ammals &c have
their senses naturally directed outwards and are

divested of the true knowledge of their inner
self
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80 These act for the sake of enjoyments
aud they enjoy to be able to act agan  Thus
without ever enjoymg supreme bhss, they pass
on rapidly from one birth to another, hke a
worm which (baving fallen mto a stream) 1s

foreibly carried on, from one whirlpool to
wother



14

ARaRarEry FEonfafdrgar |
aier fRagaEr Gawala agag |

31 A~ v1eward for good deeds performed
m previons mernitions, when 1 kind hearted
petson rescues the worm from the strexm and
lerves 1t under the shide of 1 tiee on 1ts binks,
‘he worm finds rest

~ e Y e _ ~
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12 Smmhrly the person (caught m the
+hulpool of Simsar 1) receiving smtible nttation
« the huads of 1 tewher who his realsed
Bihman wd diftetentnting Atmr fiom 1ts
five sheaths obtans supteme blis

a5 S0 WA JRETAEATT 9 F |
sareiuga @A A agi 539 )

’ 33 The five sheaths ue those of food,
Prany, mund, mtellect and bliss (Mind 1s used
pere m the sense of the faculty of doubt nd
mtellect as the fcnlty of certitude)  The Atma



15
bemg invested with these five <heaths forgets its

own 1eal nature and gets caught in the cydle of
births and deaths

WRIAFaAN 3§ YOISATTF |
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34 The ¢1oss body which 1s the product
of qumtuphcated elementary pimeiples 1s the
sheath of food The Pianic sheath 1s that
portion of the subtle body which 1s composed
of the five Pranas and the five organs of action
representing the 1ajasic pioperty of Prakniti

aiikapditgd @ Awater wwWmT |
I Qs AEEARET fEETRasT | 39 1)

35 The mental sheath 15 made up of
mind the faculty of doubt and the five organs
of sense which paitake of Satva The sensory
organs combmed with iatellect the faculty of
certitude form the sheath of intellect

FU ATaAAEGAGL AQIgIrany |
TBIRIG MR FEHA W 1)
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/ 31  As areward for good deeds performed
I previous incarnitions, when a kind hearted
person rescues the worin from the stream and
leaves 1t under the shade of a tree on its banks,
the worm finds rest
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32 Similarly the person (caught m the
whirlpool of Samsara) receiving suitable imitiation
at the hands of a teacher who has realised
Brahman and differentiating Atma from 1ts
five sheaths obtans supieme bliss

w7 IO AFT GREURTRAT 9T & |
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83 The five sheaths are those of food,
Prana, mind, intellect and bliss  (Mind 15 used
here m the sense of the faculty of doubt and
ntellect as the faculty of certitude) The Atma
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bemng mvested with these five <heatl, forgers
own 1eal nature and gets canght m the eyl of
births and deaths

ArTdiFaaie 38 WeisAugs |
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3¢ The gioss body which 15 the
of quintupheated elementary Pimeiples the
sheath of food The Prame sheat)y that
portion of the -ubtle body wch g c°“\l)os;d
of the five Pranas and the five organs of

etign
representing the 1ajasic property of Pl‘al\“t
1

Produet
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35 The mental sheath 1 ade "
mmd the faculty of doubt and the fiy, of of
of sense which partake of Satva Ty, sen%ans
organs combmed with mtellect the Facu or
certitnde form the sheath of mtellect Yo
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36 The causal body formed of wmpure
Satva with 1ts latent functions, 1s known as the
sheath of bhss Atma becoming attached to the
vaious sheaths and 1dentifying itself with each,
comes to be known by their respective names

HFATRLHTAT THHIATBA |
| 99 TG TG TIGS 1| 30

37 By pioperly differentiating Atma
fiom the five sheaths by making use of the
principle of the determination of the invariable
and the variable, one can draw out one’s own
self from the five sheaths and attain to the state
of Parabrahma

AN QBIEET @ TEAATA |
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38 The gross body present in the wak-
mng state 1s absent 1 the dreaming state while
the Atma 1s present 1s a witness of both states
This 1s spoken of as the mnvarmble presence
so fm as Atma 15 concerned In the sime
dreaming state when the Atma 1s present 1< a
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witness, the gross body does not appear and 15
here the vanable factor

TR G SRTEARIAAHAT |
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39 The subtle body 1s absent n the state
of dreamless sleep while the Atma 1s present as
a witness (as 1s shown by the statement made
by one after waking I enjoyed sound sleep)
This 15 the mvariable presence as regards Atma
While the Atma 1s present in the dieamless

state, the subtle body 1s absent and 1s the vari-
able factor

afgNwrafmm e s SoEEE )
§ ¥ a3 quraedr AERIEARIGFEA )| Bo |

40 By the understanding of the nature
of the subtle body, 1t has been possible to
differentiate the Pramie, wental and intellectual
sheaths from Atma The three sheaths above
named differ from each other only on account of
the different degrees of rajas and satva and the

different states of consciousness
P2
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‘“State of consclousness ’ 18 & loose term, as
counsciousness 1s ever uniform and admits of no Change
Changes are only in the percept In the absence of
better terms, we are obliged to make use of what we
possess

gIEWE WM g QUIYERAAISTAT |
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41 In the state of enlightened reflection
(Samadh1), Avidya 1 the form of causal body
does not manifest 1tself but the Atma 1s present
This 1s the 1nvarable presence for Atma When
Atma 1s mamfesting 1itself the causal body
(Awidya) disappears and 1s the variable element

o aA
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42 In the “munja” giass the delicate 1n
ternal part can with care be extiacted from its
comse external covering  Simlaily, if the
Atma be differentiated from the thiee bodily
sheaths, by persons who have undergone the
necessary mental traming, the Atma 1s seen

to be Parabrahma
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43 By rewsoning, the oneness of Brahman
and Jiva 1s estabhished  The same s tanght n

the sacred texts eg, “That thou mt” by

making use of the logical piacess of rejecting
the meongimities

[E AGAIGIA AAALE TEHENT, |
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44 Brabhma, who when associated with
Maya m which Tamas and Satva predominate
becomes the matetial and mstrumental cause
respectively, of the nniverse, 1s what 1s indieated
by the term “that” (in the text “that thon art”)

uq1 wleaaedal a1 FHEAGEIan |
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45 When the srme Biahman ymposes on
himself Avidya (1 e, Satva mixed with Rajas
and Tamas) which inecites one to desires and

activities, he 1s known by the term “thou”
n the above text
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46 By setting aside the three mutually
conflicing varieties of Maya referred to above,
there remains the one indivisible Brahman of the
nature of existence, consciousness and bliss as
denoted by the sublime text * that thou art”

arsTRETRIEay AAgwReaEr |
AT WETGIE AT SETX 4T 1) Yo |l

47 In the common forms of speech as
“that 1s this ” (Devadatta) we reject the con
flicting conditions of “rthat” and “this” (1efer
1ng to tumes, places and cncumstances) and
take 1nto account the common basis (Devadatta)

AT RrErdagardt qosfiagy |
SrQUe A 9T ST BEE 1| we

48 By necessarily giving up the contia-
dictory associates of Maya and Avidya in the
case of such 1dentical propositions as the present
one refering to Brahman and Jiva, we find the

text denoting the mpartite Biahman of the
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nature of existence, consciousness and bliss
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49 (An opponent may here ask) “Is
the Brahman denoted by the saying “that thou
a1t” one with associates (e g, name and form)
or one without such associates ? It cannot be the
first, as on your own theory all that has asso-
ciates must be unreal It cannot be the second
either, as denotation of a thing without
associates 1s neither seen nor possible”

fywedt ffawewy AHeTs a1 W3 |
R SABATIANAAIHATAAGE || bo ||

50 (The Vedantin meets this by a
counter query) “Does an associate that you
speak of, nhere 1 a thing with associates or m
a thing without associates ? If the latter, your
proposition 18 self contiadictory and if the

former 1t 1s open to the logical fallaciese ¢’

o
“ self-dependance”  “mutual  dependance’,
‘“1easoning 1n a cawrele” and “ Regress without
end”
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46 By setting aside the three mutually
conflicting varleties of Maya referred to above,
there remains the one indivisible Brahman of the
nature of existence, consciousness and bliss as
denoted by the sublime text *that thou art”
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47 In the common forms of speech as
« that 15 this ' (Devadatta) we reject the con
flcting conditions of “that ™ and  this ? (refer
png to tumes, places and circumstances) and
take 1nto account the common basis (Devadatta)

e Arerdagand qoshaa |
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48 By necessarily giving up the contra
s of Maya and Avidya i the

al propositions as the present
hman and Jiva, we find the
impartite Biahman of the

dictory assoclate
case of such 1dentic

one 1efer1ing to Bra
text denoting the
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nature of existence, consciousness and bliss
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49 (An opponent may here ask) “Is
the Brahman denoted by the saying “that thou
art’ one with associates (e g, name and form)
or one without such associates ? It cannot be the
first, as on your own theory all that has asso-
ciates must be unreal It cannot be the second
either, as denotation of a thing without
assoclates 18 neither seen nor possible”

~
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50 (The Vedantin meets this by a
counter query) “Does an assocate that you
speak of, inhere m a thing with associates or 1n
a thing without associates ? If the latter, your
proposition 18 self contradictory and if the

former 1t 1s open to the logical fallacies e g’

“self-dependance™  “mutual  dependance A
“ reasoning m a circle” and “ Regress without
end”
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51 Silar fallactes may be shown to
exist 1n the notion of anything having quality,
action, genus, substance, relationship & As 1t
1s futile to raise such objections, quality &c
must be simply assumed to exist as such 1n the
very nature of thirgs

AFeqITAEANATHAEITATEG T |
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52 Assoclates, connotations, relationship
&ec are merely superimpositions on Atma who 1s
unaffected by doubts about the presence or
ahsence of Associates

T MFACAGAIGEITT A0 T3 |
geaT QUIREEGET ™ A% g aq 1l 43 !

53 Finding out the real mesnmngs of
sacred text is designated “ Enquiry ” (Sravana)
Pondering over what 1s heard and subjecting 1t

to the process of reasoning 18 known as “ reflec-

tion ”' (Manana)



23

anvar faTafaieasy Saw e aq |
TFAmENarE MITTIIEAg=ad 1| 4 |

54 \When by these (enquuy and reflec-
tion) the mind 1s freed from all doubts, becomes
firmly fixed and comes to dwell contmuously on

Atma, 1t 18 said to be *unbroken contempla-
tion ” (N1didhyasana)

- o AR -
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55 When the mmd becomes steady lke
the flame of a lamp mn a place free from winds,
loses all thoughts of the subject and the act of
meditation and merges them in the sole object

of meditation (1e,) the self, 1t 1s smid to be
“ enhghtened reflection " (Samadhi)

FAqEg IR AARTNFT |
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56  Although during Samadh1 there 15 no
consciousness of mental operations having Atma
as object, we infer such mental activity from
the recollection after awakening from Samadh
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This 1s the only way in which we can speak of
Samadhi 1n the walung state It must be remembered
that the persistence of mental operations in Samadhr as
in Sushuph: (dreamless sleap) 18 purely 1llusory

gAIMRIgIratg TTARIIATY |
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57  Although during Samadh: there is no
continuous exertion of will power to keep the
mind fixed on Atma, still as a result of repeated
efforts to enter mto Samadh: and as a result of
such efforts i previous births, one effort of will
prior to entering Samadhi 1s enough to keep the
mind 1n that state for a length of time

The comment made under stanza 56 applies here

as well
g T FraTae AT YT |
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58 Sri Knshna taught his desciple
Arjuna, the same thing repeatedly 1n the various
passages 1n Gita 1n which the steady mind 1s
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compared to the flame 1 a place devoid of
winds

~ Y 0o <
FAGINE GER AT FHHET |
s fy@a ata gar aal fady o o] |

59 DBy Samadhi are destroyed the effects
of crores of actions done n the present and past

births having no beginnmmg It causes the

growth of pure virtue (which leads to a direct
cognition of Biahma)

o
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60 Knowers of Yoga compare this pure

objectless consciousness to a ramn-cloud of
virtue since 1t pours down myriads of streams

of undying virtue

g FreweE AT aei |
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61 During Samadhi the multitude of

egoistic 1nstincts are destroyed and heaps of
actions good and bad are ropoted up (and
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rendered 1ncapable of producing their effects
subsequently)
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62 Sacred texts are understood without
any obstacles to a complete comprehension and
the previous second-hand knowledge of Brahman
1s replaced by a direct cogmtion as clear as the
perception of the fruit of Phyllanthus Emblica

beld 1n the palm of one’s hand

Qe FEESIT WS FRAFTIH |
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63 & 64 Direct cognition of Brahman
obtained after due mitiation into the meaning of

the sacred texts, by a teacher, burns up all smns,
even those committed knowingly and ke the

bnght mid-day sun dispels the darkness of

Avidya the cause of repeated births and deaths
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65 By distinguishing the five sheaths
from Brahman, by steadying the mind mn accor-
dance with scriptural 1ules and by thus casting
off the bonds of repeated buths and deaths, man
attamns to the state of supreme bliss immediately



SUMMARY OF CHAPTER I

—_— 0 ——

After offering profound salutations to his spiritual
teacher, Vidyaranys at onve proceeds to establish the
subject of his discourse, Brahman, by sappealing to
buman reason and experience In the Wakeful state,
objects having varying properties are perceived
They are hnown as percepts When the percepts
are considered apart from the consciousness which
percetves them, the latter 1s seen to be one
and the same always In the dreaming state, there
are also percepts perceived by a conseiousness which
undergoes no change  The percepts of the dreaming
state differ from the percepts of the wakeful state in
being associated with a pnotion of transciency—whereas
the latter are associated with a notion of relafive perma
nency The same consciousness also persists in dream
less sleep as 15 seen from the assertion of one who wakes
from sleep and says “I knew nothing 1n my sleep
That 1s to say consclousness perceives nesclence which
becomes the percept This consciousness 1n no way
differs 1o 1dentity from the consciousness of wakeful and
dreaming states, because one and the same individual
refers the experiences of all the three states to himself
The consciousness of one day 15 the same as that of

another day It hkewse continues unbroken through



29

ges  So 1t 18 without origin and without end (1e)
sternal and ever existing, for death eannot be predieated
1t  Percepts only arise and are destroyed and the
sonsciousness that witnesses the origin and destruction
of percepts can never be said to die for to do so, 1t muss
become a percept which 18 untbinkable The only thing
therefore that 18 1mmortal 1s consclousness
existing consciousness 18 the Atma All objects o
percepts are loved not for then sakes but for the sahe of
ones own Self The Self is loved not for the sake of
anything or any body else but for 1ts own sake Being
beloved for its own sake, 1t 18 necessarlly of the oature
of bliss Reasoming thus from [acts of unmneisal
experience, we estabhish the Self to be of the nature of
existence, consciousness and bhss This Self 13
1dentical with Brahman or Paramatma as taught 1in the
Upanishads We may observe, 1n passing, that this 1s
the one and the only one method by which Brahman
can be established We would request our readers to
become throughly familiar with this method as we have
to refer to 1t over and over again n the subsequent
pages This s the key which unlocks all the doois n
the citadel of Vedanta With the help of the
Avasthatrays method one can comprehend numerous
ponts which would otherwise 1emain mexphcable The
’ Belf which ag proved above 15 one with Brahman, does
oot recogmse itself to be Brahman, simply through
1gnorance of 1ts own 1eal nature The conseious Self rung
as a continuous thread through the three states of

This ever
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waking, dream and dreamless sleep In sleep as we
showed before, there 1s Self plus the percept nescience,
in dream, Self plus the dreaming world, and 1n the wak
ing state, the Self plus the world as commonly under
stood The Self 15 common to all the three states, the
percepts only varying  When a person passes from
sleep 1nto the dreaming condition, where does the
dieamy world he 1s comscious of, come from? Ibs
ongio could be only from nescience the percept 1n the
dreamless sleep, or when a man passes from deep sleep
nto the waking eondition where does the waking world
come from? The only source of 1t would be nescience
Theiefore 1t 1s plamn that the nescience alone 1s the
cause of both dreamy and wakeful worlds It 1s possible
to construct any numer of theories to account for the
ongin of the world but all concetvable theories must end
In positing nescience to begin with Experience does
not contradiect reasoning We are conscious of our
sesclence and consclousness 1n no way contradicts the
)xperlence of nescience Indian Philosophers eall this
sesolence ' Prabritt and construct an elaborate expla
\ation of how this world came to be whatibis The
Jedic exposition of the process of creation 18 given by
ndyaranys in stanzas 13 36 of the 1st Chapter To
he Indian mind this appears to be the leust objection
ble of all possible theories But after all 18 said and
one, to the real Vedantin this 18 as unreal as the Vedas
semsalves Lord Sn Krishna tells Arjuna that the
‘edas ntresb of the’ thnie gunas TI’J‘G three Gunag
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referred to bere are the Sa tva, Rajas and Tamas which
are the conctituents of prnmordial matter or Praknti
The Gunas by themselves cannot be properly understood
but 1t 15 possible to have some 1dea of what they are by
the effects they produce Sattva leads to calmness,
renuneiation  generos=ity uprightness etc, Rajas to
achivity, destre, passion attachment to objects, greedr-
ness ere and Tamas to folly, fear 1gnorance ete

Where there 1s 2 prepondecence of Sattva Guna, pra

kntiis celled Mave and when the other two Gunas
predominate 1t 1s hnowa s Avidya  This 1s the proper
significance attachea to each of these three words, but
this 15 often lost sight of and the words Prakrith Mava
and Avidva are used 1ndiscriminately to mean the same

thing The reflection of Brabman in Maya becomes

Iswara and 1n Avidya Jina  The Jinva 1s credited with

three bodies, the Karana (causal), the Sookshma (subtle)
and the Stboola (gross), or with five sheaths wiz,
Ananda {Bliss) Buddhi (Intellect), Manas (mind),
Prana (Vital ais) and Anna (food) The causal body
also known as the sheath of bhss 1s nothing more than
Avidya The term causal 1s appropriate because of 1ts
bemng Prakntt in the undifferentiated state, so also the
term body (deha) on account of its hability to destruc
tion when Brahman 1s reawlised The subtle body 1s
made up of the three sheathsof Prana {vital ams)
Manas (mind) and Buddbhi (ntelleet) The sheath of
Prana 1s composed of the five Pranas or vital ars and
the five organs of action eg, organ of spesch, hangs,
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feet, anus, and the genital organ The sheath of mind
15 made up of mind, the faculty of doubt, combmed with
the five sensory organs The sheath of mtellect 1s
formed of ntelleet the faculty of certitude, combined
with the five sensory oigans The gross bodyis the
sheath of food All embodied beings have their senses
naturally directed outwards and are devoid of the true
knowledge of their inner self They act that they may
epjov and 1n enjoying become attached to the objects of
enjoyment, which 1oecites them to action agan,
Thus without ever emjoying supreme bliss they
pass from one buwth to another till they receive
mtiation at the hands of a true teacher who
has himself realised Brahman Then differentiating
Atma from the five sheaths they attain supreme
bhiss By making use of the principle of the
determination of the invarlable and the varable, we
can see that the Atma o1 the Self 1s the only invarable
element 1 all conditions or states of sleep dream,
waking and enhghtened reflection (samadhi), while all
\ the sheaths are varable, bemng present only under
| particalar conditions Therefore Aitma 1s one with
{ Brahman as taught 1n the holy test * that thou art
(Tat tvams)) DBrahman who when associated swith
Maya, 1s the material and the mnstrumental cause of
thus world 15 denoted by " that aund the same Brahman
«hen associated with Avidya, which 1neites one to desires
and activities 1 denoted by “thou By setting aside
the conflicting varieties of Maya apd Avidya, there
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remalns the one 1odivisible Biabhman of the natuie of

existence, consclousness and bhss  Enquiry, reflection
and unbroken countemplation are the means hy whie
= O O e L2 T E oy e
one cau afttain_to samadh or enlightened reﬂechon.
O e T

or _enlghtened rell
when the supieme_ bll_ss_«of Bishman 18 muhsed

Samadhi destroys the effects of nctmreseut and

past births and ensbles one to have direct cognition
of Brahman
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1 A knowledge of Piihman that 1s des
eribed m the saiptures 1 secondless existence
can he impaited by the process of difleaentiating
from the fivc elunentils which are theiefore
now disenrscd
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9 Sound, touch, colour, tastc and smell
are the charactetstic properties of the five
clementary prinaples, Akisior Ether having
one quality, an 10, fire three, water fom and

Larth five
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3 Akasa has one property, sound, as
shown by its producing an echo  Air makes a
rustling sound, when 1t blows and 1s perceptible
to the sense of touch being netther hot nor cold
Fire makes a crackling noise (when 1t burns
with a flame)

S @A SAIET TS GSTSA |
fig w@g goeT W mgdHtEg 0 8 u

4  TFeels hot and has a 1ed colour Water
makes a 11ppling nowse when 1t flows, feels cold,

has a white colour and sweet taste
T TSP FST @R Y |
Aefys faass agureilRst @ u 4 |

5 LKath emuts a ratthng sound, has a
hard feel, shows black and other colours, has
taste e g, sweet, sour &c

goiiaEredr 8t quT SeaReafEr |
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1 A knowledge of Brahman that 1s des-
cribed 1n the scriptures as secondless existence
can be imparted by the process of differentiating
from the five elementals which are therefore

now discussed

sregeasll ®ITH AT AT S |
QEiEAIag T2Ion SAAIRY FAG 10 R

9 Sound, touch, colour, taste and smell
are the characteristic properties of the five
elementary principles, Akasa or Ether having

one quahity, ar two, fire three, water four and

Earth five
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3 Akasa has one property, sound, as
shown by 1ts producing an echo  Air makes a
rustling sound, when 1t blows and 1s perceptible
to the sense of touch being neither hot nor cold
Fire makes a crackling nose (when 1t burns
with 4 flame)

T W THIET TS JHIGART |
g @y gEET W MgHHEg 1| ¥ |
4 TFeels hot and has a 1ed colour Water

makes a rippling nowse when 1t flows, feels cold,
has a white colour and sweet taste

P weTSIAM FNT T AT |

dforfes aed aguvsar @ o o |

5 Hath emits a 1atthng sound, bas a
hard feel, shows black and other colours, has
taste e g, sweet, sour &e

gofaerd 3 07 wFReAfEr |
s g g Rgr = Sfegaasasmg | § |\
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6 And gives off pans of odows pleasant
and otherwise The qualities have thus been
well differentiated  (To percerve these qualties)
there are the five sensory oigans of hearing,
touch, sight, taste and smell

This classification of matter mto the five
elementals 1s founded on a Psychological hasis and does
pot 1n any way conflict with the teachings of emperical
sciences The elementals are postulated merely accord
g to the senses they affect Hence no discoveries of
science can In any way clash with this classification
By ether 18 meant that portion of matter which can be
percetved by the sense of hearing, sir by heartng and
touch, fire by hearing, touch and sight, water by
hearing, touch, sight and taste and the earth by all the
five senses This classification steers clear of both

realism and Ideahsm
FOAMEPY ToTRIAES FAN |
QernrEighd gerE RgRIaT 1w I
7 These have for their sphere of action
the following gross organs e g, ear, skin, eye,
tongue and nose respectively As the sensory
organs are subtle, therr presence can be inferred
from thew several activities  They are general-
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ly duected outwards in the performance of
then functions

syfaRaldy ot Fag A=y A= |
TR FEUH TSTASARGA 1] ¢ 1)

SYSIFY WFAT EHT AlSW AT aq |
SER TR YguonEEaE 1 ] )

8and 9 They can also be perceived n
the body as for nstance when the ears are
stopped a buzzing 1nternal noise 1s heard, as well
as the sounds caused by mnspiration and ex-
prration  Food and water are felt when they
are being taken into the stomach  Absence of
hght 1s perceived when the eyes are shut
During belching, odours and tastes are also
percerved

This 18 possible because the faculty of vision 15
In active operation even when the eyes are shut Thig
18 strengthened by the seientific facts relating to per-
sistence of impressions  Flashes of light are also seen
when the optic nerve 18 stimulated by an electric shock
or by mechanical means

I FARA AR Brar |
FRaf@aE swewadate & | 20 |
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10 The various actions performed fall
nto the five groups of speech, prehension,
progression, excretion and enjoying pleasure (in
sexual acts) All other actions e g, agriculture,
trading, service &c, are included 1n one or other
of the above five groups

IrFTEIg I R w1
gElgiTessTIE aeprgag=Ts g 1| 9 Il

11  The above five functions are perform-
ed by organs of action which are respectively
located 1n mouth, hands, feet, anus and genitals

qdr gRFATAY TIINIIeS feaay |
A BT FESTEEFSANEARTS 1 2 1)

12 AMind which 1s the master of the ten
organs of sense and action 1s situated 1n the
lotus of the heart (This 1s m accordance with
the popular belief that the heart 15 the seat of
the mind) As 1t cannot opelate on external
objects except through the organs of sense and
action, 1t 18 said to be an nternal organ (Antah-

karana)
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13 When the sensory and functional
organs are operatng n objects, the mind will
enquire mnto their good o1 bad nature The
mind will be passing through numerouns modifi-

cations as it has for 1ts qualities Satva, Rajas
and Tamas

As the gunas e g, Satva Rajas and Tamas
cannot be precisely defined attempt 15 made here to
explain them by their effects

Yea gt leEfiaE gxawaT |

o o

FTURE} SIATATTIGT THARITT 1) Q% ||

14  Desirelessness, forgiieness and liberal
mindedness are the products of Satva  Desire,
anger, muserliness and striving for objects are
caused by Rajas

ATENFATIAT [SFRICRTRERyAT
et guarreafr qdkeRes awd g gy

15 TLazimness, illusion and drowsiness &c,
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10 The various actions performed fall
mto the five groups of speech, prehension,
progression, excretion and enjoying pleasure (in
sexual acts) All other actions e g, agriculture,
trading, service &c , are included in one or other
of the above five groups

CERNOLILCIP e L
GEITGITSHSAIE aewHiZaq=THT Il 19 Il

11 The above five functions are perform.
ed by organs of action which are respectively
located 1n mouth, hands, feet, anus and genitals

| gAFFATTY gRUTHIeS feraq |
qFa BT FETSEESANEAREE 1 12 0

12 Mind which 1s the master of the ten
organs of sense and action 1s sitnated n the
lotus of the heart (This 15 m accordance with

the popular belief that the heart 1s the seat of

the mind) As 1t cannot operate on external

objects except through the organs of sense and
action, 1t 18 said to be an mternal organ (Antah-

karana)
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13 When the sensory and functional
organs are operating i objects, the mind will
enquire nto ther good or bad nature The
mind will be passing through numeious modifi-

cations as 1t has for its qualities Satva, Rajas
and Tamas

As the gunas e g, Satva Rajas and Tamas
cannot be precisely defined attempt 1s made heie to
explain them by therr effects

e mFadeEfuenan  |xEEsE |

-

FIAFE SIMTATIATT THARGST 1} 48 1)

14 Desiwrelessness, forgieness and liberal
mindedness are the products of Satva  Desire,
anger, miserliness and striving for objects are
caused by Rajas

AT PATERT PR IEaaghear |
arfea® guafisefn adieaeg awd ) Qu )

15  Lazmess, illusion and drowsiness &c,
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arise from Tamas  Satvic acts give mse to
mer1it and Rajasic to demenit

qmag g guTg aur WA |
wgIE GAAT wacaT Srpsaaea@ | L&

16 And Tamasic to neither The last
causes a wastage of Iifettme  The 1dea of egolsm
begets the 1dea of agency

When egoism or personality becomes attached
to Buddh: or 1mtellect 1t 1s the usage of the world to
connect all acts with agents

WENERIRYRy Masaniegey |
swrgrafy FssragReamaarEag 1 vy 1

17 Objects having sound or other

qualities are plamly recogmsed to be composed
of the elementals By the help of scriptures
and reasoning we can 1nfer the sensory organs
and mind to be also composed of the same five

elementary principles

CH AT FRRACTETI |
arafEEagaiky Tegiiga s i ¢ i
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18 Everything that 1s peicerved by the
sensory organs, organs of action, mind, reasoning
and scriptures, we speak of as this umverse and

15 denoted by the word “Idam™ (this) (in the
text “ Sadeva &c ')

|} @4 U GEHIEIgEiasy |
AT ATATIAERHATEHAT 1L ¢ |

19 “Before the creation of all this,
there existed the only one without a second

There was no name or form™ Thus spoke
Uddalaka

Qe @ Ag TALSARSNYN |
TRIFGRATIAAT fastrda @Siga 1t e N

20 There me thiee varieties of distine-
tions first, the distinction between the members
of one body, e g, that between the stem, leaves,
roots, fruits of atree ,and second, there 1s the
distinction between the individuals of the same
class e g, that between one tree and another

and third, there 1s the distinetion m kind as bet-
ween a tree and a stone



42

q4q1 AgegA NG W A |
TFTEaROgaara YAty s u 2 N

21 The absence of these three distinctions
1» danoted o the only existing  substance
Brahman, by means of the text of three words
which afirms 1ts oneness ind denies 1ts duahty

adr AT NFAFTIEA GO |
ey A FEAIF TAENAIETT | KR 1)

2¢  As no parts have becn declared i the
text s regards Brahman which 1s pure existence,
no predication can be made of any such parts
Iiven name and form do not constitute its puts
as they hd no existence priotr to creition

amedizads gieangiga U |
q SRREAEWNAT @A F@AT 0 3

24 The origin of nme and form alone 15
creation and they therefore ¢ innot hve origimat-
ed hefore creation d consequently Brahmn,
lihe ether, 15 devoid of all pirts wnd eannot
manifest such distinction s exists hetween the

members of the same body
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24 It canunot have any distinction as
between the individuals of the same class,
because there 1s no emisting object other than
Brahman Beyond the distinction due to name,
forn and associates no disunction can be made
between one thing and anothe:

But prior to creation names ete did not
exist aud therefore 1n the absence of all differentia
Brabman alone could have extsted

fradfranaayg 7 sawity neay |
areg  stNgiice AeEiEgT Fa o0 /w0

25 There cannot also be distinction 1
kmd  As Brahman 1> existence, <omething
diffierent 1n kind from 1t 1s non existence, and
existence cannot of course be predicated of 1t
Therefore nothing different 1w hind

from
Biahman can be predicated

THTIEdt aftagas g $94 |
fager sragyg gudifimaoaT o RE U
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21  The absence of these three distinctions
1s denoted 1n the only existing substance
Brahman, by means of the text of three words
which affirms 1ts oneness and demes 1ts duality

gHT AFII  AGATRIICATHGIO |
sy ¥ Eﬁi’ﬂiﬁ Hﬂ\twrcaggq-[q ST

22 As no parts have been declared 1n the
text as regards Brahman which 1s pure existence,
no predication can be made of any such parts
Even name and form do not constitute 1ts parts
as they had no existence prio1 to creation

aMedIETT givangis 9u |
q TAGERIENHTET agar fFgq v 3

23  The origin of name and form alone 1s
creation and they therefore cannot have ongmat-
ed before creation and consequently Brahman,
like ether, 18 devord of all parts and cannot
mamfest such distinchion 1s exists between the

members of the same body
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94 It cannot have any distinetion as
between the individuals of the same class,
becanse there 1s no eaisting object other than
Brahman Beyond the distinction due to name,
forin and associates no disunction ean be made
between one thing and another

But prior to creation names etc did not
exist and therefore 1n the absence of all differentia
Brahman alone could have existed

Redaaawy @ "waift asay |
e sREie feeniRg g g’y )

25 There cannot also be distinetion 1n
kind As Brahman 15 existence, something
diffierent 1n kind from 1t 1s non existence, and
existence cannot of course be predicated of ;¢
Therefore nothing  different m  lknd

from
Brahman ecan be predicated

wryaiIfsdia aiRegas g Hu |
frger srady gueiaEsas 1 35
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26  Thus 1s established the text ¢ The one
only without a second” But a few deluded
people describe “ Asat” (1e,) “nothing” as
having existed prior to creation

AUEASET AT Prgen™ aureg €t |
HEUSHTE FAT A AU AAAT 11 P 0
27  They are afraid of hearing of the one

without a second, hike peisons who having fallen
mto the sea are bereft of theirr senses and full

of fear
et fiEwer aRraEEaRIREN |
AERARTGAHAGT TR 1 R

28 Goudapadacharya also speaks of those
who meditate on a peisonal God, bemng un
reasoningly ifraid of meditation m which the
difference between the subject and object
disappears

seq@Ail ATAY GRS aadiT |
AR Fra @ g wagEE i R_ N

29 Many Yogis seemg fear where there

1s fearlessness are unreasonably afrad of medita-
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tion m which theie 1s no subject and object,
which 15 impossible of attmnment by the
majority of Yogis

WIERYSANGES PERARTEAA |
AR A sREFEg A 13 ol

30 When dweling on the subject of the
ever existing Brahman who 1s unthinkable, Sn
Sankaracharya speaks of the Madhyamikas
(Buddhists) as being deluded by the dry ver-

biage of logic
tan o
wEw g Aeatiyy Sigraaiad |
AN PrEAETgTNETEY 1 32

31 The Bouddhas merged in darkness,
obstinately neglecting Vedas and depending
solely on inference, came to beheve n the
existence of * nothing”

AR A% g a1 agRAan |
[T T g GYHPAA sAigawaa 1 IR |y

82 (The Vedantin may ask a Bouddha)
“when you say “nothing exists ” 1s “ nothing
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united to existence or 1s 1t 1tself of the nature of
existence ?”  As 1t 15 a contradiction 1 speech
netther position 1s admssible

q gwe@Adr @it iy |t anwg |
AsgradiaOiargraaTEiesd ag 1 33

33 ‘“ Asthesun can neither be united to
damkness nor be of the nature of darkness, so
existence and non existence being contradictories
cannot coexist o tell e how nothing exists”

fragRAAEy A sy |
EAEA AMEY T aqr Johsqar o n 3w 0

34 (But the Bouddha rejomns) * Accor
ding to you the names and forms ot clementmy
principles e g, ether &c, (which are themselves
unreal) are creations of Maya, so ler Maya give
name and form to ‘nothing’ (non ewistence)”
(To this the Vedanun siys) “Bless your

mnocence ”’

Because ether and other elementals which
are 1llusory cannot exist without the substratum of
PBrabman and if your 'nothing 15 also ns unreal as

those, 1t must also presuppose & real substratum
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35 If you say that name and form attn
buted to the exisung thing ae also creations of
May: (thus reducing Biahman to non-existence)
we ask you tell us n what, as basis, Maya
creates names and forms, for illusion without a
substiatum 1s now here seen

ey Ty Syoasnmade |
N} gAghn @i arF adeond | 3§ U

36 (The opponent then asks) “In the
Vedie text * Existence was’, 1f the two words
refer to different things, yon destroy the con
ception of ‘one without a second’,if they
refer to the "same thing, there 1s tautology
(The Vedantin says that) the two words certamnly
refer to the same thing but that such identical
statements are sanctioned by usage

N ~ <
FAeA T AT W TG TR, |
gy senEisafydiog | 3e |
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umted to existence or 1s 1t 1tself of the nature of
existence ?”  As 1t 15 & contradiction 1n speech
neither position 1s admissible ”

A geeeqAEr gar iy Srat qAAg |
avgraaa QT rsgraareen T 9 1 33 I

33 “ As the sun can neither be united to
darkness nor be of the nature of darkness, so
existence and non-existence being contradictories
cannot coexist o tell me how nothing exists”

RragiRalasy AT GRS |
FFAET TAERT T qYqr ISOeAAr G 0 39 N

34 (But the Bouddha rejoins) * Accor
ding to you the names and forms ot elementary
principles e g, ether &c, (which are themselves
unreal) me creations of Maya, so let Maya give
name and form to ‘nothing’ (non existence)
(To this the Vedaniin siys) “Bless your

]
mmnocence’

“ Because ether and other elementals which
are 1llusory cannob exist without the substratum of
Brabman andif your ‘nothing’ 15 also as unresl as
those, 16 must also presuppose a real substratum ’
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353, If you say that name and form att1
buted to the exwsting thing are also creations of
May (thus reducing Biahman to non-existence)
we ask you tell us m what, as Dbasis, Maya
creates names and forms, for illusion without a
substratum 1s now here seen

AR gegIaNY ORI |
AT gATRE eFia S adeon || 3§

36 (The opponent then asks) “In the
Vedie text ¢ Existence was’y it the two words
refer to different things, you destroy the con-
ception of ‘onme without a second’,if they
refel to the “same thing, there 1s tautology
(The Vedantin says that) the two words certainly
refer to the same thing but that such 1dentical
statements are sanctioned by usage

B0 Fod NFA AW TR TR, |
sEgaEsiae seEkaidog | e |
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37 E g, that which 1s to be done 1s
done, speech 1s spoken, burden 15 borne The
text * existence was’1sused for the compre
hension of persons who are fettered by the
faculty of memory and 1ts content

BT JEYRE  BISTETAT Fa |
ST wda awr fgete = iy ggad 0 3¢ 0

38 Even the use of the term ¢ Before
creation * 1n the case of Brahman who 1s time-
less, 1s simply to enable the pupil to undeistand
the meaning of the text, as (in the pupillary
stage) he cannot think and speak without refer
ence to time, space & This does not wmply
the existence of a second thing

<rer ar qREIT a1 Frgar gawEEr |
SgawISar S ARG Qi aguog i 3% 0

39 Bringing forward objections and
answering them are possible only 1n the language
of duality In the language of non duality there
can be neither objecting nor answering
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40 In the real state of things, we have
just something left which 15 stable, profound
(beyond thought), self lummous not dark,

immanent, unspeakable, 1mpet cepuible and which
18 not non-existence

A WFANGSE AT AT, |
%9 ¥ fradisas gemgdiy S 8 0

41 (The opponent asks heie) Earth,
water, fiie and ar may be admutted to be non-
existent prior to creation, as they can all be
reduced to atoms but how does yow mtellect
rise to the conception of the non-existence of
ether (Akasa) prior to creation

woreg i 9 ¥ giemiag
a¥a afwrsn O ey wRe o oeR )

42 (To this the Vedantin reples) ®If
your mind can conceive of the existence of

ether (Akasa) without the rest of the creation
P4
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(prior ™ creation) why shounld 1t not also con
cetive of the non existence of ether prior to

creation

femETa €2 Sestaaad A |
& 78 % T I 99 T gy Fac@g i ¥y

43 If 1t be sud that ether (Akasa) can be
seen 1n the absence ot the rest of the world, we
ask ¢ how 1s 1t seen apart fiom hght and dark
ness?” Moieover iccording to vour own doc
trines, ether (Akasa) cannot be gissped by the

senses
ageg T8 SEIADIIEgay |
geofl Rt 9 YEAeT WATRA IAAR 11 8% !

44 (If 1t be objected that Brahman of the
nature of pule existence, 1s by a paiity of reason
ng, mconceivable) (we 1eply thit) we expen
ence B1ihman 1 1 state of realisation 1 which
the mmd 15 quiescent (1 e,) (when theie 1s no
1dea of the subject and object as separite
entities) In thit state what we experience 1s
not ¢ nothing ™" as we are not conscious of the

perception of nothing’



=

51

n

agtaly Iafa qeae gavag |

7}

fAqepagyaERE-ATS gie Jur || ¥4

45  If you object that the 1dea of existence
1> also absent m such a state, we say that 1t
matters not, for Biahman 15 self-lummous and
1s the witnes~ of the quiescence of mind (mind
bemg absent no nleas can originate ether of
existence or non-existence) It can be easily
reahised by all men 1s pure existence

ARt T @l frugs )
AT 9% @wdy frused | 88 |

46  When mental operations are absent,
the witness alone exists unperturbed  Similarly
before the operation of Mava (1 e, before crea-
tion) Biahman alone existed unper turbed

freasar s FieAERTERETy |
P ~ ~ Ar “

7 ff ofe SISGMEET S0 GU I Qe 1)
47  Just as burming power exists mn fire,

50 a power known as Maya exists potentally
mn Biahman, having no existence independent of
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it, and capable of bemg inferted only by 1ts
effects  Previous to the appearance of an effect,
the power to give rise to 1t cannot be known by
anybody anywhere

9 dgeg g4 ARwA (§ ag  @qiwar |
gigequaEr g 9% % aw@g=gamg ¥¢ |

48  Just as the buining power of fire1s
not the same as fire 1tself, so Maya which 1s the
powet of Brahman 15 not the same as Brahman
(The opponent strikes i here with the followmng)
“If Vaya 1~ diffetent from DBiahman what 1s

1ts nature P’

FEAEAf S=ged AMFEAAEREY |
T T AT qUEwETHEmgsgang | ¥

49  “If you vay 1t 1s nothing, the effects
of nothing are also nothmg” (To this the
Vedantin replies) that May 114 not non exi-tence
(¢ ¢, n mw’s hoin,) nor 1s 1t of the niture of
eustence (like thit of Brahmaw) In other
words 1ts nature cannot be defined in tetms of
existence and non existence
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wregrEis agEiagEl 5 e
gARTaRE 97 7 EqEHYE (| wo |

50 (The Vedas also declare that) Maya

15 not of the natue of nbeoulte non-entity, nor
18 1t of the nature of absolute entity (similar to
Brahman) Before creation, 1t must be con-
ceived to be of the nature of profound dark-
ness assoclated with Brahman, ind only on
account of 1ts supposed association with Brah-
man, 15 existence predicated of it It has no
wdependent existence apart from Brahman

W ux g geasw & qoag
% Ih IaspTisiGg fEeT gag 11 4 |

51 As 1t 15 not possible to predicate
existence to ‘nothing ’ beside Brahman, so 1t 1s
Impossible to conceive \laya as an independent

entity  We cannot assign different periods of
existence to a man and to Ins vital powers

wFafEr shfyd Sty ax gfewq |
W ate &g 9o gewIRE qur i &2 1

52 If you say that an increase of one’s
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power lengthens one’s lifetime, we reply that
power does not necessanly do so  Power of
man 1~ useful m careying on wa, agreultwal
oper itions &c

Tho figure 1 stansa 51 1s rather looso and
inapt and the sentiment espressed in 52 1s concorved n
o spuib of fntalism It 15 tho result of undoertaking the

impossible task of esplatning the origin of Maya which
18 causeless  The system oan safely steer olear of all

theso fancies

Ly n
AXAT FIBAIAET d gAWTOAT SR |
£ A fon -
qiwH g varka fgde ggay FAT 1 43 N

53 Nowhere 15 power by 1tself considered
15 having separate existence  Neither did the
effect of power exist before eicition  How then
can there he iy suspicion of 1 second thing

hefore creation P
T AW @ e fh dwdgag )
TEafede qat FagiT 9% | 4y |

3 Juse as the apibality of  beng
moulded nto v pot exists only m a partr uln
kind of soft enrth nnd not in 1\l kinds of earth
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so Maya cannot be said to exist in the whole of
Brahman but only 1 a portion of 1t

See nota below stanzs 52)

TIgiser @At Yai Bl wanw
gAERmgiaes WA agi 7 1) wa

55 The Veda also says that the whole

universe evolved out of the fourth part of

Brahman 11 which Maya exists, while the other
three-fourths remained self illumined and un-
differentiated

fimvaefig swaaRe Radr s |
TR FENISYATE FEETBITAIT || 4§ ||

56 Sr Krichna alo teaches Arjuna that
the whole world lives and moves 1 one small

part of Brahwan n the passage “l stand

sustamming the whole by one part of myself

The conception of Brabman ss partible 15 g
eoncession to the beginer The authorities queted
simply mean that Brahman always remains pure and
unaffected all the while that Mays operates and that

Maya has no substratum other than Brahman L

-7
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¥ g Frasr gea gafiegargey |
RErEf Iks SRgasEaET u se

37 The Vedr (S1an) also tewhes that
(the supreme bemg) pervades the unnerse on
Al ades ind Ines bevend 1t to the extent of ten
mehes (This s 1 reabistie wav of explunmg
that Brihmw 1« bevond <pice) The Sutra
wso refer to the fict of Brihmin lhing beyond
the differentiated world

- N New B
fHASATRRT SRR I 58T |
- - N
IRIIATL 7@ g shgigafiol 1 we o
58  The seriptures desnons of henefittmg
the readers anve the above mswers m the hngn
we of dulitv to swslv the enquuer who,
superImposmg pirts on prrtless Brihman, 1shs
whether M1y 1 operates m the whole or part of

Brahmwmn

guEEITNar O SeudET [ |
qoit frfrrar A Ryst [ranEg aar 0ows 0l

59 Just 151 vartety of pietures mav be

Jranwn on ¥ W Ml by the use of various colours,
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so Maya cieates 1l the objects in the umverse
having B1ihman as their basis

A1y B AMHE FISTHAETEIAE |
AIHTRISEATT FATAHHASATTESH 11 §o I

60 The first modification of Maya 1s
Ether (Akast) nd 1t1s of the nature of space
When we say that Akasa exists we mean that 1t

18 the existence of Biahman, that accompanies
Akasa as 1ts basis

THEAWE GAATIHTN (GEEWEEH |
AawTm afy sate @ W gw Ruag

61 Biahmn 1s of the nature of existence

only nd 1s spaceless whereas Akasa mvolves the
1deas of both existence and space

ugr sfafrsarar qor A adey |
st g agdt I |3% g e o g
62 It may also be said that Akasa has
the property of producing sound which does not
oceur 1n the case of Brahman  Therefore Akasa

may be concerved to have two qualities sound
and existence and Brahman only the latter
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a1 ARG FROAW @1 GBI |
ATYM GAIRT STFTTABTNT 1| §3 Il

63 The same Maya which caused the
evolution of Akasa from Brahman first made
them look non-different from each other (as 1n
the form of speech ‘space exists’) and then
caused the real existence (which 1s Brahman) to
appear as a mele attribute having Akasa as
its basis (as when we say ‘space has
existence’ )

qal SAAEAA AH §al g SHH |
ANSSIEETSST [T 3w g 182

64 Brahman his the (xistence of Akasa
superimposed on 1t and has become Akasa  All
men meluding even logicians speik of Akasa as
having the properly of evstence Thi~ 1s the
pecuharity of Maxa

AT 9 qET AART W AT |
s=qyTea WaoIfa =ardisT AEaSFBF || &4 1|

65 When a substance (¢ ¢, mother of
pe.trl) appears as such, 1t 15 cilled trae percep-
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tion When 1t appears a< another substance

(e g, silver) the filse appearance 15 admitted by
all to be justly due to 1llusion

o ARG qg7g T1ay |
fa=ron T qaeafy=gar @I (1 €8 |

66 Betore a poper course of enquiry,
brahman appears as the phenomenal universe
When after a ~tudy of the Vedas, the llusory
natute of the phenomenil universe 15 recogmised
Brahman coines to be known as the real basis
Therefore Akasa should be enquired nto

fws Rracadt wsRTIges g9 |

qEANRSATIT G g ST WA || qo ()

67 On ccount of the different names
which denote them and on account of the
different meanings conveyed to the 1ntellect by
these names, Brahman and Akasa are to be
conwidered different  Our notions of Brahman
and ether totally differ While Brahman or
existence 1s the separable nccompaniment of
all things e g, air, ether (Akasa) 18 not such
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a1 afE  FGASA |1 AENRAAAALT |
ATIRT YA STAATAFHTIAT 11 §3 I

63 The same Maya which caused the
evolution of Akasa from Brahman first made
them look non different from each other (as 1
the form of speech ‘space exists’) and then
caused the real existence (which 1s Brahman) to
appear as a mele attribute having Akasa as
its basis (as when we say ‘space has
existence’ )

qdl sAAFANT A5 Al g SHHH( |
anEsIAETEsRa A sfaT & aq usk gl

64 Brahman his the existence of Akasa
superimposed on 1t and has become Akasa  All
men meluding even logicins spetk of Akasa as
having the properly of evstence This 15 the
pecuharity of Mava

qeqYT 999 A qART WG qEAT |
FeUTe SO FAEIST AEASUHE | &%

65 When a substance (e ¢, mother of
pearl) appears s such, 1t 1s called trne percep
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tion When 1t appears as another substance

{e i, silver) the false appearance 15 admitted by
all to be justly due to illusion

T FREEICRAFTIT Tgeg W6y |
Y=o Redfe qacaitegar fag | &5 1)

66 Betore a proper course of enquiry,
Brahman appears as the phenomenal universe
When after a study of the Vedas, the 1llusory
pature of the phenomenil universe 1s recognised
Brahman comes to be known as the real basis
Therefore Akasa should be enquired nto

s et wsIRIEE Wga |
qrEanEsagaT s g sarate gl || R |

b7 On account of the different names
which denote them and on account of the
different meanings conveyed to the ntellect by
these names, Brahman and Akasa are to be
considered different Our notions of Brahman
and ether totally differ While Brahman or
existence 1s the 1nseparable accompamment of
all things e g, amr, ether (Akasa) 12 not such
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agralmgNeEgii saaeg aar |
fian g8 gami iy s4ia fearesg 1| &¢ Il

68 Existence pervades everything mn the
universe  While ether (Akasa) 1s one of the
things pervaded by it If existence be separated
m thonght from Akasa what 1s left of Akasa?

ATFHISEAT dqgETIeId (avFarg |
fisr Gdisas ST At SEnEET 1) §% I

69 If after existence 1s separated from
Akasa, you say that space 15 left, we reply that
in that case 1t must be of the nature of non-
existence If you -ay that Akasa 1s distinct
from exictence and vet not of the mnature of
non-existence,, you will be contradicting your-

self
wrdifa SEIg A Y901 ATYBD a9 |
JEEZTIA TACAT @ITHNRAT I wo I
70 If 1t be sa1d that Akasa 1s manifested

we say that 1t1s so much to the credit of the

magician  The appearance of an object which
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does not really exist 1s ~aid to beillusion, like
an elephant seen 1n a dream

~ N

TfrsTh IRIL UK TAT IUF |
RracadimdaTsg IAFT BIST AwWa || wq |

71 A distinction 1s commonly recognised
between a class and o member of the class, a
hving person and his body, an attribute and tne
possessor of an attribute A sumlar distinetion
may be made between Akasa and Brahman

(existence) Wht should this be
strange °

considered
geIsiy ¥ @ MY fawiE aife Swer |
SAFITARASAGT TETIESE & g || wR 1)

72 If 1t be ~aid that though one may
peicerve by intellect the disunction between
Akasa and Brahman, one cannot feel convinced
of the truth of the difference, 1t may be asked 1n
reply whether this want of convietion 15 due

to want of concentration or lingermg doubt

WA WA ARSI Fad=my |
TS TIRFMAT 6T TESTH WA 11 w3 )
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73 In the first case fix your attention
and ponder over the matter In the second
case mike a diseriminanion by the help of
evidence and reasoning  Then conviction will

follow

IAFAMTIRAEISTY & W [geadr |
A sgIuaaad ageg =5gaa I (| ¥ ||

74  When once with the help of medita-
tion, evidence and 1easonmmg Akasa and
Brabman are difierentiated from each other,
never will one confound Akasa with the real
entitv nor Brahmn with Akasa characterised

by space
@ Wiy A0 AW AEAgEE sy |
ageart fFwtae Mg @@ 1 vy 1
75 To the eunhghtened, Akasa always

appears as the product of illuston and Brahman
as bemng unassoctated with the attributes of

Alkasa
argaIaT 93EET RaEgeangad |
GrRIEEEI® T TG FWaT ga 1 w§ |l
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76 Che man whose belief mn the unreality
of Akasa has been strengthened by constant
meditation  wonders at those who argue that
Akaaw 1s areal wnuty and at those who have
no conception of the real entits aput fiom the
1dea of space &c

qaqrmeaﬁ{z'mﬁ geadE T aiyy |
FRAANA ATy AgEg NMTIany || ww 1
77  Atter estabhshing  the umecality of
Akasa and the 1elity of the only entity, a
«amlar hwe of azument will  differentiate

Biahman of the uwwme of existence from an
und other lementary prnaples

AEEGFIBITEAT WA TAFIIT_ |
Rgasseaal ayg gHRIT || we ||

78  While existence 18 unhimited, the
sphere of M1y 115 concerved to be hmited, that

of Akasa more lmuted still and that of awr et
more so

SIgeqst araqar AGEAt IW wA@r
S WEE GERETSEEAT 3 sy argm )



64

79 The properties of air are absorbing
moisture, capability of affecting the sense of
touch, motion and speed The thereefold
characteristics of Existence, Vaya and Akasg
also occur n air

TR TEE  |ar JEAT GAFSS |
fEa<aTIAT AIFRTATST TAA eq 11 Lo i

80 The use of the term ‘air exists’ 1§
due tc the prineiple of universal accompaniment
Existence The unreality of air when the 1dea
of existence 1s taken away from 1t, shows that 1t
s of the nature of Maya The ability to
produce sound which 1s characteristic of Akasa
1s also found 1 air

gaisgare |aw sAEr S gARaq |
SNATGIATIAT ®Y 7 sqga a9 [ < N

81 (The opponent now says) ‘you smd
that the real entity was the concomrtant of
everything m this world and that Ahasa was
and now vou say that the latter 1s a con-

not,
Is there no contradiction In

comttant of air
swhat you say ”
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gegrgg o auEl SqER A U <o ||

52 (Tbe Vedunun 1eplies as tollows) It
was said ou a previous occasion that the spatial
atitibute of Akasa which was 1ts special chaiac-
teristic, was not present in an, but what 1
now said is that the souud producing character

of Akasa 1s present 1n aut , so tell me where the
contradiction lies ”

g WEIINFATAT I HA7 |
FEAGAIAATFAGRIATAAANG AY || €3 1)

83 (A <econd objection 1s now brought
forward ) “If jou 1infer the unreality of air
from 11s bemng different from real entity, why
should you not also assume 1ts difterence from

Maya seeing that an 1s perceived by the senses
and Maya 1s not ”

fraTasalars WM TR )
| PREFIATGRAT STBSABTHANGAT 1) €2 1|
84 (It 1s answered i the following way)

“When we spoke of the wnreshty of ar, we
P5
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meant that the unreality was due to 1ts being of
the nature of Maya The unreality 15 common
to Maya and 1ts effects, as both differ from Exs-

tence, notwithstanding the fact that Maya 1s
mperceptible while its effects are perceptible

HEEIAATHE qEGAART (w~gang |
HEEl SIFAU 9T wreal afsFaTE e Nl

85 Let us moreover confine omselves to
the consideration of the pomnt at 1s-ue, viz, the
difference between the real and unreal What
15 the good of digressing to discuss the difference
between the perceptible and the imperceptible
both of which are due to the unreal Maya ”

qEeg AW BGE agihea 9 @27 |
FrEfRaT T TATearET 9%q a9q 1) ¢
86 Therefore know that the real entity

mn arr 1s Brahman, the rest asin the case of
Akasa bemg sumply illusory  Reahsing the

pnreality of air, give up the 1dea of its reahty
faraElgacyd a7a) ~gAaaAd |
SEUSTAOE AT ~AIAHE=ROT I ¢y 1)
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87 Fne whose sphere 15 more lited
than that of air should be sumlmly considered
A hke consideration will pomnt to the relative
himitation of the spheres of the other sheaths of
the umverse (1 ¢,) water and earth

ST SA afgaTdy SHRaE |
JOviE qREF FARHTIES I ¢ )

88 TFne was formed from air and consists
of only one tenth part of 1t It 1s stated n the
Puranas that each elementary prineiple 1s only
one tenth as extensive as the preceding one
(Ths numerical limit 1s altogether Eanciful )

afgmsn swEET GEGIRNT T |
sfig afy @ frEe FegE=agaw 1| ¢Q ||

89 TFire 1s of the natuie of heat and

The atiributes of 1ts causes are also
nherent 1n 1t, as 1ts being spoken ot as existing,
1ts unieahicy apart from Existence, 1ts abihity to
affect o1gans of sound and of touch

hght

TS A GRS o
L o e
[ 79 99 gIAAgE Afewn 4 Qo ||
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90 These aic 1espectively due to 1eal
entity (Biahman), Maya, Akawa and air The
specific quality of fiie 1s colom By a process
of reasoning, Existence which 1s the basis of all
properties of fite has to be differentiated from
them

|dr At 9gt Ry afy arfay |
Y qAAT RAT HiRTar s frraya 184
91 After realismy the unreality of fie
when consideted aput fiom Bribman, we can
proceed to a consideration of water which 1
evolied from fire and consists of only a tenth

part of 1t
ISy TEAGTH AATEINTLAT |
RIAATSFIIRTGTR &t Tt aqor 1 Q2 0
92 The propeities of water,e g, Bs-
tence, unreality aput fiom Existence, and the
ability to aftect the organs sound, touch and
sight, are due to 1ts assocition with Brahman,

Mayn, Akasa, an and fire respectively  Its own
qunhty 15 its power of exciting the sense of

tiste
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gar Pfraracy afasary T 919 |
Y R sRaER feada 133

93 Having realised the uprealhty of
water apart from Existence, we can consider
about earth which arises from water and forms
only one-tenth part of 1t

ARG ETALARA YK qETR! |
@ 9 el AW @ fAfrsgang 0 Qg

94 The properties of earth e g, Exis-
tence, unreality apart from existence, and 1its
power to appeal to the organs of sound, touch,
sight and taste are due to1ts causes Its own

attribute 1s the power to excite the sense of
smell

gAFaTA! | AT |
YHgISTEl YW HEVE YR 1) QY ||

95 Earth also should be differenuated
tiom Existence and 1ts unreality reabsed In
the midst of the earth ome-tenth part of 1t 1s
differentriated as (mamfested umiverse known as)
“ Brahma’s Egg”
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The five elements hitherto treated of aie the
primal constituents of the phenomenal umiverse and as
such they can never be perceived, though they contain
1n them the possibilities of becoming manifested

FvEREd Righa yami 9ge T |
JaAyg ag=g MOEET AATAT 11 {& N

96 In the midst of ‘Brahma's Egg’
reside the fourteen worlds contamming living
creatures suited to each world

This 1s o Purame classification of all possible
kinds of worlds suited to be the abodes of all conceivable

variety of hving beings

HEUERIHIRY TEFGRT TAT |
sra=aisUeIEdl Wirg aFTsIE 1 qia 1l

97 By separating the 1eal entity under
lying the ¢ Brahma’s egg’ (as a whole) or the
worlds and the various bodies (indiidually),
they are all reduced to unreality (The
opponent may  44y) “Yes, but they still
appear” Let them” (replies the Vedantin)
«their appearance 18 no guarantee of therr
reality and the appear ince of an unres] thmy
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cannot consistitute a claum for the existence of

a second thing by the side of the secondless
Brahman ”

TR ET ARy |
agradaliayr SiFead 7 &g Q¢ |l

98 When, with regard to unreahty, the
elements, the results of therr combination and
Maya are realised to be on an equal footing,
nothing will ever affect the comprehension of
the secondless One

WERARYITIN 8N FAIRERN |
AgTSPRaT S 9T T ad%T ar ) %% 1)

99 Even after the world with 1ts appear-
ance of duality, 1s differentiated from the second-
less Existence, worldly objects will continue to
appeur to have the same uses and properties (to

the knower) as they were previous to the dawn
of knowledge

ATZTHMENGIASIRE! F9T 9T |
SV STHYTAT WIET AAT qAT 1| Lo0 |

100 The dual conception of the world
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established bv the reasonings of Sankhyas,
Kanadas and Bouddhas are all acceptable to the
Vedantin in the ordinary affairs of hfe

Whatever be the changes that might occur m
our conception of the world owing to the ever progress
ing Soience, they will ;n no way affect the position
of the Vedantin as they he altogether outside his sphere
The Sankhyas and others were the logicians and
scientists of ancient India and hence the direct reference
made to them

A 989 17 AETAATOT |
Tq HT @IS apaaasTaang | Lol I

101 Those that 1eason otherwise, reck-
lessly disregard the 1eal entity, the One without
a second (which has been estabhished bv evidence
from Vedas, reasomng and expetience) Bemg
convinced of the unreahty of all dual conception,
how can 1t at all 1njure om position ?

aarqﬁrgﬁuar%iﬁkﬁ fag wag |
& qerr gATRE Shargw sA4T 1l Lo’

102 When once the intellecr 1~ weaned
from the notion of duahty, 1t becomes confirmed
in the conception of the secondless One  The
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person who has such a firm conviction 1s known
as one hiberated n this life

war =il Rafs @ ST Siew Rgahy |
Remrerarasest F@ faiogssi 103N

103 Sr1 Kushna tells Arjuna that one
who 1s established 1 this Brahmic state 1s never
more subjected to delnsion IE one attams to
this state even at the end, one attains the bliss
of Brahman

TR TR AGEAIIFIA GO, |
TEFARSREIIEE 7 F4C 1 Lo

104 The phrase “at the end ” does not
mean “ duning the last moments of hfe” but
refers to the time when one gets rid of the
mutual superimposition on the real secondless
One, of the unreal duality by which the one 1s
wrongly 1dentified with the other and under-
stands the true difference between the two

Thie 1ntellectual new birth deals the death
blow to the previous wrong notion of dualhity and marks
the cessation of all 1llusion
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established bv the reasonings of Sankhyas,
Kanadas ind Bouddhas are all acceptable to the
Vedantin 1n the ordnary affairs of hfe.

Whatever be the changes that might oceur
our conception of the world owing to the ever progress
g Science, they will 1n no way affect the posifion
of the Vedantin as they he altogether outside his spbere
The Sankhyas and others were tbe logicians and
scientists of ancient India and hence the direct reference
made to them

NI WL 17 ASTAATIRBT |
U F1 ARATS agaAaTang Il Lol Ul

101 Those that 1eason otherwise, reck-
lessly di-regard the real entity, the One without
a second (which has been estabhished by evidence
from Vedas, reasoming and expetlence) Bemg
convinced of the unreality of all dual conception
how can 1t at all 1njure onr position ?

Saramy graar I8N o Raa waq
S qerT gAY Shaege g 1 2ok Il
102 When once the mtellect 1~ weaned

from the notion of duahty, 1t becomes confirmed
in the conception of the secondless One The
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persou who has such a fiim convietion 1s known
as one liberated 1n this life

wwr el fafy @ dat wor fAgaR )
Ruaemrasestt Fg fEvgssit uge3un

103 Sm Kiishna tells Arjuna that one
who 15 established 1n this Brahmie state 1s never
more subjected to delusion IE one attams to
this state even at the end, one attains the bliss

of Brahman

agiRsTaRy agFaEdRAEgOn |
TAAFSRRLGEE A ¥l |1 308 1

104 The phrase **at the end ” does not
mean “duing the last moments of life™ but
refers to the titme when one gets rid of the
mutual superimposition on the real secondless
One, of the unreal duality by which the one 1s
wrongly 1dentfied with the other and under-
stands the true difference between the two

Thie ntellectual new birth deals the death
blow to the previous wrong notion of duality ard marks
the cessation of all 1llusion
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IEFAFIS  MIURT [S9rTiseg siaigd |
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105 The term “ at the end ” ma3 also be
taken to mean “ duting the last moments of life”
as commonly understood for even 1if the
illusion disappears at the dying hour, 1t returns
no more

i safrer v e ar fAgeegi |
gfoar a1 AFEY SrorEitaT qquT 1l §o & Il

106 To hun there 1s no delusion of
duality, whether 1n his dying moments he 1s
healthy and sitting up or 1ill and rolling on
ground or unconscious

A real Vedantin cannot be said to die for to
him death 15 a term having meaning only 1n the objective
world To one that 1dentifies bimself as the perennial
gtream of consciousness, 1t 18 void of any significance
Vedanta 1s the only school of thought that through a
rigid course of reasoning from whioh there 15 Do escape
gupphes this consolation, after which everv other school

has been dreamily hankering

A Ry EgERE Regaseaad |
fegatdta EraEieEr T T 1 Qo |
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107 During sleep and dieaming state,
day by day, the knowledge of the Vedas
which have been leaint is not lost  After
awakening a man remembers what he has leunt
Likwise a man 1 an unconscious condition
while dymng does not lose the knowledge of
Brahman he has 1ealised 1n the waking state

SRIONEQIRGT f&ar g9 g9 a0 |
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108 Conviction of the Vedantic doctrine
of Brahman arsing fiom the evidence of the
Vedas cannot be destroyed unless some stronger
evidence 18 brought agamst 1t and we can find
no stronger evidence than Vedas

Here the authority of the Vedas 1s identical
with the experience of self and nothing ean overthrow
the evidence of such experience All knowledge of the
secondless Self can proceed from the self, therefore the
source of Vedas must be 1dentified with the self This
18 what 15 meant by Veda apourusheyatva (1e,) the
fnot of the Vedas having no personal author Cf Si

Sankara's commentary on Prasnopamshad, 6th Pragna
and third Verse
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109 Even during dymng moments, the
knowledge of the only real entity estabhished by
Vedantic evidence 1s never affected  Therefore
a study of the nature of the five elementary
principles and therr differentiation from Brah-
man leads to Moksha (1e,) final emancipation
(from the sorrows of Iife due to 1llusion which
leads to the ever recurring series of births and
deaths  Since 1t 1s 1llusion that leads to
repeated births, transmigration of souls from
Vedantic pomnt of view,1s justas 1llusive as

this world)



SUMMARY OF CHAPTER II

0 ———

Koowledge of Biahman desertbed as secondless
Existence, can be got by differentiating 1t from the five
elementals, Akasa, Air, Fue, Water and Barth This
classification of matter 1nto the five elementals 18 found
ed on a psychological basis and does not in any way
conflict with the teachings or discoveries of einperieal
sciences They are postulated merelv according to the
sonses thev affect Akasa or ether 1s that poition of
matter, the effects of which appeal to the sense of
hearing, air to hearing and touch, fire to hearing, touch
and sight, Water to hearing, touch, sight and taste and
earth to all the five senses The five elementals are the
primal constitu.ents of the phenomenal universe and as
such they can never be perceived, though they contain
Ib then the possibilities of hecoming mamfested HRach
of the perceived elementals contains one balf of 1ts own
proper prineiple and one eighth of each of the other four

The five organs of sense and the five organs of
action are controlled by the internal organ or Antah
harana which 1s divisible mto two portions, mind
(manas) the faculty of doubt and mtellect (buddhy) the
faculty of certitude The Antahkarans 13 made up of
the three gunas satva, rajas and tamas, the effects of
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which are given 1 the summary of the first chapter
The Antabkarana will consequently be undergoing mod:
fications Satvie acts give rise to mert, Rajasie to
demeut and Tamasic to neither Tamasic acts cause
wastage of ife tims  Idea of egoity begets the 1dea of
agency When egoity or personality becomes attached
to buddhi (intelleet) 1t 18 the usage of the world to con
nect all the acts with agents Everything that 1s
percerved by the sensory organs organs of action, mind,
reasoning, scriptures efc, we speak of as this umverse
and 13 denoted by ‘ Idam 1o the text ** Sadeva Soumta
idam agra asit’ (there was only Existence before
creation) To say that ‘ nothing existed orior to cres
tion 1s contradiction 1n speech, as ‘ nothing cannot be
united to existence, nor can 1t be of the nature of exis

tence Even the use of term ‘before creation’ 15 mere

ly a concession fo the beginner, as 1o the pupillary
stage he cannot think and speak without reference to
time and space In the real state of things we have
just sometbing left which 15 stable, profound, beyond
thought, self luminous, 1mmanent, unspeakable, mmper

ceptihle and whbich 15 npot non existence We
esperience that Brahman n a state of reahisation 1n
which tne mind 1s quiescent, that 1s when there 18 no
1dea of subject and object as separate entities Mmnd
being absent, no 1deas can originate either of existence
or non existence It can only be realised as pure
Existence A power known as Maya1s supposed to
exist .n Brahman It has no independent existence
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apart from Brahman Iti1s not non existence like a
mans horn, noris 1t of the nature of existence like
Biahmap In fact 1ts nature cannot be defined m
terms of existence or non existence Maya 1s supposed
to operate 1n a part of Brahman but the conception of
Brahman as partible 15 & concession to the begmner
Brahman remains pure and unaffected while Maya 1s
operating and Maya has no substratum other than
Brahman  The first modification of Maya 18 Akasa
lether) of the nature of space The saying ‘ Akasa
exists means that the existence of Brahman aceompanies
ikass asits basis But Maya which evolved Akasa
from Brahman, made Akasa and Brahmaun look non
differsnt from each other as when we say ‘ Akaga
exists and then caused the real existence of Brahman to
appear as o mere attribute baving Akasa s its basis,
as when we say ' Akasa has existence  Before enquiry,
Brahman appears as the phenomenal universe but
whea after enquiry, the 1lusory nature of the universe
comes to be known, Brahman s recognised as the real
basis Exstence ot Brahman 1s the 1nseperable accom-
pamment of all things and Akasa1s not If existence
15 separated m thought from Akasa, nothing of Akasa 15
left The appearance of an object which does not
really exist 1s sumply illusion lke an elepbant
seen 10 a dream A convietion of the truth of the
difference between Brahman and Akasa will come about
by proper discriminauon and cogitation

A similar
line of argument will differentiate

Brabman of
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which are given 1n the summary of the first chapter
The Antabkarana will consequently be undergoing mod1
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idem agra astt  (there was only BEsistence before
creation ) To say that ‘nothing’ existed prior to cres
tion 15 contradiction 1n speech, as nothing canmot be
united to existence, nor can 1t be of the nature of exts
tence Even the use of texm ‘before creation 1s mere
Iy a concesston to the beginner, as in the pupillary
stage he cannot think and speak without reference to
time and space  In the real state of things we have
just sometbmg left which 1s stable, profound, beyond
thought, self luminous, 1mmanent, unspeakable, 1mper
ceptible and which 1s ot non existence We
experience that Brabhman 1n a state of reahsation 1p
which tne mind 1s quiescent, that 1s when there 158 ne
1dea of subject and object as separate entities Mind
peing absent, no 1deas can originate etsher of existeuce
or nop existence It can onmly be realised as pure
Existence A power known as Maya1s supposed to
exist in Brabman It has no independent existence
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apart nom Brahmsn It 1s not non existence like &

man's horn, nor1s 1t of the nature of ewistence lke

Brehman In fach 1ts nature cannot he defined m

terms of existence o1 non existence Maya 1s supposed
to operate 1n & part of Brahman but the conception of

Brehman as partible 18 & concession to the beginner
Brahman remains pure and unaffected while Maya 18
operating and Maya has no substratum other than

Brabman The firss modification of Mays 18 Akasa

{ether) of the nature of s=pace

The sayng ‘ Akasa
exists means that the existence of Brahman accompanies

Akase asits basis But Maya which evolved Aknsa
from Brabman, made Akasa aud Brahman look non
different from each otber as when we say ‘ Akasa
exists * and then cansed the real existenes of Beahman to
uppesr as a mere attribute having Akasg ag gig basis,
as when we say ' Akasa has esistence’ Before enquiry,
Brahman appears as she phenomenal unmiverse but
whea after enquiry, toe 1llusory natuve of the universe
comes to be hnown, Brabman 18 recognised ag the yeal

basis Emstenco ot Brahman 16 the meeperable aceom-

pamment of all things and Akasais not g existence
15 separated m thought from Akasa, nothing of Akagg (g
lefs The appearance ol an object whygh does not
really emist 1s smply dlusion hke gy elephant
seen 1 w dream A convichion of the trygh of the
difference hetween Brahman and Akass will gome about
by proper diseriminanion and cogmtation

Awm
hme of argument will differentigtg Bmhma.:]ﬂm:f
o
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the npature of existence from air and  other
elementals In a portion of the elemental earth 1s
menifested the umverse known as ‘Brahmanda’
(Brahma s egg) containing all posstble kinds of worlds
smted to be the abodes of all concelvable varieties of
living beings By separating the real entity underlying
the Brabmanda as a whole and the various bodies
mdividually they aie all reduced to unreahty Buf
thewr continuing to appear real, even after one Is
convinced of their unreality 1s no guarantee of their
reality and the appeaiance of an unreal thing (as for
mstance 10 & dream) cannot constitute a claim for the
existence of a second thing by the side of the secondless
Brahman When the elementals the results of therr
combination and Mlaya aie reahised to be on an egual
footing as regards therr unreality, nothing will ever
affect the comprehensionof the secondless one Therefore
whatever be the changes that might oceur in our con

ception of the world owing to ever progressing science,
they will 1 no way affect the position of the Vedantin,
{for they he altogethe outside his spkere Discoveries
of science can still be described 1n feims of perception
or phenomena When once the intellect 1s weaned
from the notion of duahty, 1t becomes confirmed 1n the
conception of the secondless One The person who bas
such & firm convietion 18 knoswn as one hberated 1n this
Iife (Jivanmukta) A real Vedantin can never be satd fo

die, for to him death 15 & term baving s meanmg only

1o the objective world It has no smgmficance to one
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who 1dentifies himself with eternal conseiousness The
.} study of the nature of the five elementals and themr
|\ differentiation from Brahman leads to final emancipa
} tion from the sorrows of hife due to illusion which leads
| one to ever recurring series of births and deaths Since
1518 1llusion that leads to repeated births, transmigration
of souls, from the Vedantic point of view, 13 just as

} Wusive as this World
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1 That Biahman who 1s (desctibed m the
Tattrryya Upamishid as  being) hidden m a
cavern, can be properly apprehended by differen
tiating 1t from the five sheaths Therefore the
five sheaths are now discussed

FEITEAFAL 0T JIOMGIAAT 7 |
qq al adl Arel ger 99 gEId ) 2 |

2 By the term ‘cavern’ 1s meant the
series of sheaths, beginning with that of food
which contamns withm 1t that of Prana, which
encloses that of mind in which 1s included that
of ntellect (the actor) which m tuin holds m

itself that of bliss (the enjoyer)
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3 The body which 1s derived from the
sperm and ovum produced m the bodies of
parents as a tesult of their taking food and
which grows 1n consequence of food bemng taken
1s spoken of as the sheath of food It cannot be

Atma as 1t 1s absent betore birth and after
death

AR GAEAHY |
WiyseresER | gofiag afray o g

4+ (If the Atm 1 identified with the
body then) on acconnt of the non existence of
Atma prior to buth, this mcunation should be
described as 2 result without a cause, which 1sa
logical fault , also on account of the non exis
tence of Atma after death, good and bad deeds
performed 1 this 1mearnation would be left with-
out a proper recompense (1n other words canses
would operate without producing effects, which
would be inother logical fault  Therefore
Atma cannot be desecribed as the body)
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5 That Prana which pervades the whole
body, gives 1t strength and enables the senses to
operate, 1s known as the Pranic sheath Neither
15 this, Atma, as 1t 1s devoid of consciousness

e ATl I8 AEEY T BAN T |
FHETTIEIAT WAl AraERar qaaaa | §

6 That which produces the 1deas of ‘I’
and ¢ mme ' 1n the body and houses &c respec
tively, 1s the sheath of mind  As 1t 1s swayed
by lkes and dishkes and has no stability 1t
cannot be Atma

i gar AgATE saTgaEAEE |
freprYadiaieT RIgTAaasgarE 1 v |l

7  That intellect which 1s associated with
reflection of supreme consciousness, which
becomes latent during sleep and pervades the
whole body up to the tips of the nails, durmng

wabing state, forms the sheath of mntellect
Neither can 1t be Atma (as 1t 1s subject to

modlﬁcatloﬂs)
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8 As the one internal orgar manifests
itself m two phases of Agent and Instrument, 1t
18 differentiated nto the sheaths ot mntellect and

mind, which respectively operate mmwads and
outwards

Fitgg=agen ghrumgstafrmng |
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9  Occasionally when experiencing joy
the 1eward of good acuons, the mtellect 1s
directed mnwards and gets the bliss or Atma
reflected 1 1t and when enjoyment 1s over
becomes latent 1n the form of sleep This con-
stitutes the sheath of bhiss

FRITHEAISANAT FATARNSTTA |
At @ sTweg AHTET TEEIRAY 1| Qo 1y
10 Though a 1eflection of bliss, 1t 15
occasional and therefore cannot be Atma
Therefore that bliss which 1s eternal and never

changing and which causes a reflection of 1tself
m intellect 15 Atma
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11 (An opponent now says) “We are
ready to admit that the sheaths begmmmng with
the body and ending with the sheath of bhss are
not of the nature of Atma  But there 1s nothing
else that 1s experienced”  (Therefore you end
n positing nothing)

q® fAgzIga wdsgyas @ JaT |
FUTHISTIA I @ B e i R 1

12 (To this we teply) “Tiue, the five
sheaths are experienced by some one, but that
which 1s not of the nituie of the five sheaths 1~
not the subject of experience That by which
the five sheaths are experienced 1s 1tself the
Atma, And who cin get over this fact?”

SAHATGASI G AGATTAT |
HEETHIFAIEERET 7 aawar | Q3 1

18 As Atma 1s of the nature of expert
ence at first hand, 1t cannot be experienced by

s 5 auee It
ything else It 18 not known because
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cannot become the object of experience in the
absence of another knower and knowledge and
not because 1t does not exist  (For 1if Atma did

not exist at all, no one can possibly experience
the five sheaths as such)

WA AT SIontiorny |
wfreagdomdgr A 7 STEIEEERE 11 Y )

14 Justas sugar possesses the power of
mmparting sweetness to other substances when
mixed with them, but does not require any sub-
substance to 1impart sweetness to itself Nor s
there any such substance

ATH AT STARANT TREANTIAT |
A AQAIGWISTT STEAr § T T 1 %y )
15 Though there may be no other
substances to which sugar can 1mpart 1ts sweet-
ness, still 1t always keeps 1ts own sweet nature
Similarly though there may be nothing else

which can be experienced by Atma, Atma 1tself
does not lose 1ts nature of conscrousness

"rsNfvATaN U SHIREIsRIo |
T A SETAT WY S 0 Qg )
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16 The Vedas also declare that Atma 1s
self-luminous  The self alone was shining
before the evolution of all these worlds The
mamfestation of the umverse 1s dependant on
y Atma which 15 self lummous The vhole
universe derives 1ts mamfestability from the
self-luminous Atma

99 A @ IBAYT I |
RETIT 9 Rrgres® 33 g argwy 0 Qe 0
17 How can anything else know that by
which the whole umiverse 1s known ? By what
can the knower be known (Miud) the mstru-
ment (of knowledge) can only operate on percepts
@ 3 S aewd Aeaeenia AR |
RfREraRar sgasEivawsT 1 3¢ 1l
18  The Atm: knows everything that can
be known There 15 no other hnower than

Atma That Awma which 1s of the nature of
consciousness 1s distinet from the known and

the unknown
FYsAGAl T T FAIA FAT |
q §9 AqUTeTE Sg AIEaEERg I 1S |
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19 Persons who percerve things and yet
complain that they do not experience them are
merely lumps of clay in human form (for
experience underhes all perception) How can
scriptures teach such persons ?

. fogr wsha w Serfeowid S9e @ |
. ¥ gean @A A drgsa g et ) Ro )
’ 20 (Not reflecting that without tongue
one cannot speak) if one says “Have I or have
L not a tongue ™ he has reason to be ashamed of
mself Simlaily also 1f onme says “I don’t
know consciousness, it must be taught me agamn
That 15 to say, without consciousness one can-
not say that he know- or does not know Both

perception and knowledge presuppose experience
Or consclousness)

FRaFaRusiRa S1% drqaagueo |
qgiaTTE agEeIT dEiET | 9 )

21 [n this world, whatever object you
come to have 1 knowledge of, give up the 1dea
of object 1n 1t and what remains 1s pure consci-

ousness This 1s what 1s known ag determmmg
Brahman
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22  Sularly 1 the knowledge of the five
sheaths give up the objective element, viz, the
sheaths and what remains 1s the witness, the
self, of the nature of pure conscionsness Non
existence cannot possibly be predicated of 1t

ART AT W [YagnAaggEa |
Qfraly Rageafiaeg s w3q o 3

23  For, the fact of one's existence cannot
form the subject-matter of dispute for anybody
If one begins to have doubts of one’s own exis
tence who can be the disputant

I 18 not open to anybody to doubt husown
existence, for the very faot of doubting presupposes hie

existence
&N N ~
QE<a g 7 weRiagiaa fra &arn )
@9 uT YRy 3 [rasaaniga oy o0

94 Unless one 1s undet 1 delusion,

nobody would Iike to argue, that he huntelf 18

non-existent  Thetefore  Vedas declare the
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untenability of the position of one who argues
the non-existence of self

The untenabiity of position arises from 1ibs

being 1mmediately contradicted by the fact of
congsolousness

HEEEY Agg @IuT WA |
wdlSE A FUE WA |YYIAn 1’4 1l

25 If one demes the existence of Brah-
man then he himself becomes non existent (as
Brahman and Self are 1dentical) Therefore 1t 15
Impossible that Atma can ever become the

object of knowledge So let the existence of
Self be first acknown ledged

FEHET SeUTSRIgH ey a9 & |
FgienaITEY awEey Afakag v v g
26 If you ask us *“ What 1s the natme of

Atma P we 1eply that its nature 1s such that 1t
cannot be described as this o that  Therefore
the nature of Atma 18 netther such nor such

T RreweiEFIdHEITeay |

ey mgfva @@EEE oQwar 1 v 4
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22 Sumlarly 1n the knowledge of the five
sheaths give up the objective element, vz, the
sheaths and what remamns 1s the witness, the
self, of the nature of pure consciousness Non
existence cannot possibly be predicated of 1t

Rk arcE W AEgIEYgEa |
@iy Faggetiaeg s waq 1 3 0

23  For, the fact of one’s existence cannot
form the subject-matter of dispute for anybody
If one begns tohave doubts of one’s own exs
tence who can be the disputant

It 18 pot open to anyhody to doubt s own
existence, for the very fact of doubting presupposes his

existence

A ~ ~
@ra<d g T wedTNEray fya f&ar
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94 TUnless one 18 under a delusion,

nobody would like to argue, that he hunself 15
non-existent  Therefore \edas declare the
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untenabihity of the position of one who argues
the non-existence of self

The untenability of position arises from 1its

being immediately contradicted by the fact of
consolouSness
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25 If one denies the existence of Brah-
man then he himself becomes non-existent (as
Brahman and Self are 1dentical) Therefore 1t 15
mmpossible that Atma can ever become the

object of knowledge So let the ewistence of
Self be first acknow ledeed

HEHEIT Segsogigm Ak ag f§ |
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26 If you ask us * What 1s the nature of
Atma P we 1eply that 1ts natmie 1s such that 1t
cannot be described as this or that Therefore
the nature of Atma 1s neither such nor such

QT IR |
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22  Sumilarly m the knowledge of the five
sheaths give up the objective element, viz, the
sheaths and what remains 1s the witness, the
self, of the nature of pure consciousness Non-
existence cannot possibly be predicated of 1t

AT qIEcEad wiw [aRnaYgEd |
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28 For, the fact of one’s existence cannot
form the subject-matter of dispute for anybody
If onebegns tohave doubts of one’s own exis-
tence who can be the disputant

It 15 not open to anybody to doubt his own
existence, for the very fact of doubting presupposes his

existence
A ol ~
@raxd g 9 swiagiay G f&arn
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94 Unless one 1s under a delusion,

nobody would like to argue, that he himself 15
non-existent  Therefore Vedas declare the
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untenability of the position of one who argues
the non-exstence of self

The untenabihty of posihion arises from 1ifs

being 1mmediately contradicted by the fact of
CONBOIONSNEess,

RagER AYg @IANT FILE |
SrlSEd Al g @A FEIYIAT 1| R4 ||

25 If one denies the existence of Brah-
man then he himself becomes non-existent (as
Brahman and Self aie 1dentical) Therefore 1t 15
mpossible that Atma can ever become the

object of knowledge So let the existence of
Self be first acknowledged

Fiewdia Segssdyw Wi a3 )
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26 If you ask us “ What 1s the natwme of
Atmn P we 1eply that 1ts natme 1s such that 1t
cannot be described as this or that Therefore
the nature of Atma 1s neither such nor such

sio feaeEferIOsRETey |
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27  Any object that can be grasped by
the senses can be desciibed as this’ Any
object that cannot be grasped by the senses (e g»
Virtue) can be described as ‘that® But the
knower cannot be the object of the senses and
being the Self of every being, it cannot be the
object of mediate perception

FAYTSHIUAIST  HFIAT ATIY |
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28  Though beyond the reach of the intel-
lect, 1t 18 still immediatels expeiienced, for 1t 1s
self lummous Existence, consciousness and
mfinity are given (in Vedas) as indications of

Brahman

qeRT SR SngAmaIigor
@ & afge giE T @arfys gy 11 1

29 Esxistence 1s defined as that which 1s
not lLiable to desttuction How then can des-
truction be predicated of Atma who 1s the
witness of the destruction of the objective
world (durmg the states of sleep, enhightened
reflection (samadh1) &c) And who witnesses
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the destruction of Atma ® To speak of destruc-

tion occuring without there being a witness to
1t 15 untenable

oeitng ¥y Te ey e )
Ty STy fAISIY FWIT 4 2o
30 After the destruction of all objects
having shape what remains 1s the shapeless
space (Akasa) Simlarly what remams after

name and form are got r1id of from the objective

world, 1s to be understood as the 1indescribable
‘that * (Parabrahma)

gaaie FNae Hreedy o |
wir wars fages fatd qEgia &g g
31  If 1t be objected that nothing remains
after the destruction of names and forms, we
reply that the very consciousness which enables
you to say that nothing remamns 1s Brahman.
Language only breaks down in describing

Brahman but the indestructible Brahman remains
all the same

w9 uw glvats iy dvgay |
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32 Therefore Vedas deseribe Atma m
such words as “mnot this” “not this” After
excluding oll objects having name and form,
as being not Atma, what remawns as being im-
possible to be excluded 1s pure consciousness
or Brahman

g &7 g AYEAIAF FFAasiaed |
ATFAT AT & A qraaiora || 33 1
33 Everything peicepuble to the senses
can be given up (as being not Atma) It 1
lmPOSﬂble to exclude the witness who cannot

be the percept (but only the perceiver)
Therefore that which s destiuctible 1~

Brahman

fyg AN Gea™ S g gudad |
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34 Thus 1s established the eternal exis-

tence of Brahman as also his pure consciousness
from the texts quoted above regarding Brahman
being of the nature of existence

g ST adsar sy s |
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35  As he s all pervasive, he 1s not hmt-
'd by space As he 1s eternal he 18 not bound
yy time  As he 1s ot the nature of everything
n the universe, he 1s not limited by any object
Cherefore 1n all the three respects Brahman 1+
nfinite

This 1s the exoterte deseription of Brahman

FURIBFATCAT BIRTITAT AT |
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36 As time, space and objects are fig-
nents of illusion (Maya) Brahman cannot be
hmited by any of the thiee Therefore thus
also 15 established the mfimty of Brahman

This 15 the esoteric deseription of Biahman

Heq grMaNE IEE GEeg a9 |
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37  That which 1s 1ndicated by existence,
consciousness and infinity 1s Brahman The
deas of Ommscient Lord (Iswara) and the
Senscient soul (Jiva) are superimposed on Brah-

man by the two illusory associates Maya and
Avidya respectively
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32 Therefore Vedas deseribe Atmaz mn
such words as ““not this ” “not this” After
excluding all objects having name and form,
as being not Atma, what remains as being 1m-
possible to be excluded 1s puie consciousness
or Brahman
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33 Everything percepuble to the senses
can be given up (as bemng not Atma) It 1s
impossible to exclude the witness who cannot

be the percept (but only the perceiver)
Therefore that which s indestiactible 1<

Brahman
fag FETo 9IS @ g guoRaq |
EAREg AT e 1) 3% I
34 Thus 1s established the eternal exis
tence of Brahman as also his pure consciousness
from the texts quoted above regarding Brabman
being of the nature of existence

a syyEEadisl ey e |
o aegarshy @mEleFmgTa=a ST Aar (134l
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35 As he1s all pervasive he 1s not hmmt-
:d by space As he 1s eternal he 15 not bound
oy time  As he 1s of the nature of everything
n the umverse, he 18 not limited by any object
Therefore 1n all the three respects Brahman 1
nfinite

This 1s the exoteric descripfion of Brahman

FABISITTEAT HISITHY AT |
7 FUyBaIsFaISRa SEw=a e qa 1135

36 As tume, space and objects are fig
ments of illusion (Maya) Brahman cannot be
Lhmited by any of the tnree Therefore thys
also 15 established the mfinity of Brahmap

This 15 the esoteric desertption of Brahman

FE QAR TEE TEIG T A7 |
9t W sheagnivsasivay || 3v |

37  That which 1s 1ndieated by existence
consciousness and mfimty 1 Brahman Th;,

deas of Owmmscient Lord (Iswata) and ¢
Senscient soul (Jiva) are superimposed oy Bl'ahe

man by the two illusory associates M
Avidya respectively aya and
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38 Associated with Iswara, there 1s a
certain 1ndefinable force having the power of
directing everything i this umverse It 1s
latent 1n all objects beginming with the sheath
of bliss

The notion of forece implies some resistance to
be oyercome and cannot be conceived unless 1n relation
to the muscular system of man  As such, force, energy,
power &c are bereft of any signification 1n the real state
of things (1 e,) independently of the human constitution
Therefore all these notions are purely anthropomorphie

qegeHl IRl {9 91 g |
sFFIaRaTE A Egaa FEg 1| 3% I
389 If this force did not operate in nature
determining the specific properuies of things,

there would be chaos resulting from the absence of
demarcation of dividual properties of things

frsormyTa  IRedane Ry arn
FePTIURIEA NIRRTl SIS 11 go ||

40 This Mayic force appears as 1if 1t were
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active only because of 1ts being associated with
a reflection of Brahman And Brahman becomes
the Omniscient Lord only when umted with
this associate force

Sriqifafaagrar @ift T slhaang |
frar framedts gadE @un SR’y 0w 0

41 The same DBrahman becomes the
Senscient soul (Jiva) when associated with the
five sheaths Just as one man 1s simultaneously
the father and the grandfather when considered
In relation to his son and grandson respectively
(so the same Brahman becomes Iswara and
Jiva at one and the same time when associated

with Maya on the one Land and the five sheaths
on the other)

gRRYTeEr 7 far 1 famg |
qEAT Ay Sfa  [REBITEETE | ¥R |

42  Just as apart from the considerations
of son and grandson, 2 man 1s neither father
nor grandfather, so also Brahman when con-
sidered apart from Mayic force and the five
sheaths 1s neither Iswara nor Jiva

P17
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43 He who m the aforesaid manner
realises Brahman, himself becomes Brahman As
Brahman 1s without birth, the person who
realises Brahman 1s not subject to birth
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Taittireya Upanishad describes Brabhman as being
hidden 10 & cavern of five sheaths of food, prana, mind
wtellect and bliss Atma is not to be 1dentafied with
any of the five sheaths It1s the witness, and the
experiences of all the five sheaths are to be referred bo
the principle of egoity superimposed on the witmess
As Atma s of the nature of conmselousness, 1t cannot

become an object of expertenca If Atma did not exist

at al), no one can possibly experience (1 e ,} be conselous
of the five sheaths as such DBrahman may be deter
mimded by giving up the 1des of object m all the
percepts and taking the objactless consciousness
which remains It in the knowledge of five sheaths,
you give up the objective elemens (1e,) the sheaths,
what remains s the wibness, the self of the nature of

pure consciousness Non existence eannot he predicated

of 1t a8 16 15 not open to anybody to doubt one's bwn
existence If one demes the existence of Brahman, he
demes his own existence, for Brahman 18 no other than
the Self REzisteuce, consciousnees and mfimty are
given 10 thegVedas as indications of Brahman which 18
beyond the reach of words or intellect

Existence 1s
that which 1s not hable to destruetion

If names and
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forms are got rid of from the objective world, esistence
alope remains The objection that ‘“‘nothing®' remamns
when names and forms ale destroyed, 1s overcome by
saymng that the very conselousness which enables oue
to say that " nothing exists, 1s Brahman besides even
that * nothing ' cannot be predicated unless as ** known’
which 1mplies again consciousness As Brahman 1s
beyond speech and can never be handled as the object
of knowledge, Vedas desoribe 1t as “net1i  “nef1 (1o,
“pot this “not this  Every percept can be given
up but 1t 1s 1mpossible to exclude the witness who can
never become the percept Therefore that which 18
mdestructible 1s Brahman  An exoteric way of proving
Brabman to be infinite 1s to say, that he 18 not hmited
by space, as bhe 1s all pervasive that he 1s not hmited
by time as he1s eternal that he ts not lhmited by
objects as he 18 of the nature of everything in the
gmiverse The esoteric way of doing the same, 15 to
say that as time, space and objects are figments of
(llusion (mays), Brahman 15 infinite  The 1dea of Jiva
and Iswara are superimposed on Brabman by the
associates Avidva and Maya respectively That 1s to
say, the same Brahman becomes Jina whon associated
with the five sheaths caused by Avidva and Iswara when
associated with Maya When Brabman 1s considered

apart from Aays and the five sheaths, there 18 neither

Tswara nor Jiva Brahman 1= thus to be reahsed
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1 In this section 1~ considered the world
of duahty created by Iswara and Jiva By

such discrimimation the bondage of duality
which 1s to be given up by Jiva 1s made plan

ar g Sl freaeaia g aae |
g Wil GANATE AErFanEd i ] )
2 The Swetasvatara Upamshad says
that Maya 15 to be known as Primordial nature

(prakrit1) and that Brahman associated with
Maya as Iswara, who creates all the universe

AT a1 EEASET WA GAT SR |
IPRTIEEEIEEY TR Sgw 0} 1
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83 The Aitereya Upanishad says that
before creation, there was Atma alone and
nothing else, that he thought of creating
the worlds and then created them

q TTANTSISAIq AR FAGHT |
@A FFORHRIHGrEAAIsEST 1 ¥ |

4 Taictereya Upamshad says that from
Brahman alone arose in due order all this, viz,
Bther (Akasa), air, fire, water and earth, herbs,
food and bodies

qg WWEATa  gAEafy wA |
° ~noe
IIECATGTAS ST [ 1 g
5 And that desirous of assuming
numerous forms, he meditated and then created
the worlds

sqAl GRAIGIEEAIT agwa |
IFSTAVSHARNA qETtq <« GHA ] § U

¢ The Chhandogya Upumshad says that
before creation, there was only Brahman of the
nature of evistence and desiring to  hecome
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many he created all such things as fire, water,
food and creatures born from eggs &c

The word "' Ikshata (iﬁﬁ ) ocourring 1
the texts quobed 1n stanzas 3 and 6 has to be carefully
noted We have not given a literal rendering as the
language does not permit 1t But the import of the
word must not be 1gonored It means “he saw® and
refers to the first stage of creation which was made
possible only through the pure conscionsness objectify
mg itself  This objectifsing 18 spoken of as ‘ Maya’
The question of when and why this objeatification
arose 16 madmsmble for we are hers explainmg the
origin of the world which includes time, space and
causality Hence there cannot be a pomt of time
when the objectification came about as time 11self owes
1ts birth to the objectification 1n question  Nerther can
there have been a cause of the origin of the world, n
the sense 1n which we understand the word ‘ cause’,

viz, a thing operating 1 time linking one prior event
with o subsequent one

~ ~ . & haY
THIPBFT AYT AFTIFASILT™AL |
Frirafiyee W savEle 2/ ;oo )

7  Mundakopanishad says that all amimate

and mammate objects arose from Brahman,

Just as 1onumerable sparks wie given off from a
roarmng fire
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The Vedantin 1s warned here not to infer too
much from the igure Though the sparks are parts of
fire, the Jiva can, only from the lower pont of view be
looked upon as part of Brabman In fact Brahman 1§
partless and 1s 1dentical with Jiva The above 15 a
mode of explanation swuited to the comprehension of a
beginne1

SgSATEY IATEIEAIRAATgHT |
T TSR fTeIRg § &2 1 ¢ !

8 The Brihadaranyakopamshad says that
before creation the worlds existed in Brahman
n an unmanifest condition and that afterwards
everything from Virat downwards became
mamifested assuming names and forms

ROOAgRT WA QECHREIERET |
fdtiesmivgraafn aaaEa 1 )

9 Such as Virat, manus, human beings
cows, horses, asses goats down to ants &c of

both sexes
The theory of lateney of the world in Brahman
before creation sbould not be taken to menn 1ts real
existence  As the secondlessness of Brahman has heen
established this 18 only a concession to the beginner
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who eannot conceive the world or avidya to be
causeless

Sl TYFGL AT 3§ qrATEET |
SR a1 gEa wgSiae SO 1| Lo It

10 Vedas declare that having transformed
himself mto Jivas, Biahman entered into the
bodies The state of dJiva 1s due to his bemng
the support of the Pranas

Jorq agfugm feskem O 94 |
fesaT fegdesdr awast ST I3 1) 9 1)

11  ['he pure consciousness which 1s the
basis for the superimposition of the subtle body,
the subtle body 1tself and the reflection of pure
consciousness in the subtle body, all together
constitute what 18 known as Jiva or Senscient
Soul

This 15 an explanstion of the omgin of Jiva on
the analogy of reflection To facihiate the understand-
1ng there a1e many such analogies drawn upon by the
Upanishads The causal body i1s Avidya but 1t has to
develop 1nto the subtle body before the Jiva could act
Therefore the reflectton of pure consciousness 1 the
subdtle body gives rise to Jiva, as otherwise the senge of
individushty would not bave arsen, for the stafe
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The Vedantin 1s warned here nob to infer too
much from the figure Though the sparks are parts of
fire, the Jiva can, only from the lower point of niew be
looked upon as part of Brahman In fact Brahman 1s
partless and 1s 1dentical with Jiva The above 18 a
mode of explanation suited to the comprehension of a
beginner
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8 The Brihadaranyakopanishad says that
before creation the worlds existed in Brahman
m an unmanifest condition and that afterwards
everything from Virat downwards became
manifested assuming names and forms

RICORgAT T @IS |
frdiiesEiErgifiy asreq@ya u ]

9 Such as Virat, manus, human beings
cows, horses, asses goats down to ants &c of

both sexes
The theory of latency of the world in Brahman
before creation, should not be taken to mean 1ts resl
existence  As the secondlessness of Brahman has been
established, this 18 only a concession to the beginner
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who cannot coneeive the world or avidya to be
causeless
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10 Vedas declare that having transformed
himself nto Jivas, Brahman entered into the
bodies  The state of Jiva 1s due to his beng
the support of the Pranas

Yara agfugm fogiemr a 9w |
fesoT [SEYge qeag! ST ssax (| 9 Il

11  Lhe pure consciousness which 1s the
basis for the superimposition of the subtle body,
the subtle body 1tself and the reflection of pure
consciousness n the subtle body, all together
constitute what 18 known as Jiva or Senscient

Soul

This 15 an explanation of the origin of Jiva on
the analogy of reflection  To facihitate the understand-
ing there are many such analogies drawn upon by the
Upanishads The causal body 1s Avidya but 1t bas to
develop mto the subtle body before the Jiva conld not
Therefore the reflection of pure comsciousness mm the
subtle body gives rise to Jiva, as otherwise the sense of
individuality would not bave arsen, for m the state
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The \ edantin 1z varnea bere not to mier foo
much from the figur- Though the rparks are parts of
fire the Jiva can, only from the lower point of viev be
looked upon as part of Brahman In fact Brzbmanis
partless and 1s 1dentical vith Ji~a The above 15 a
mode of erplanation smted to the comprehension of &

begipner
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8 The Brihadaranyakopamshad says that
before creation the worlds existed m Brahman
1n an unmanifert condition and that afterwards
everything from \irat downwards became
mamfested asruming names and forms
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9  Such as Virat, manus, human beings
cows, horser, asses goats down to ants &c. of

both sexes

The theors of latency of the vorld ;n Brabman
pefore creation, chould vot be talen to mean 1ts real
enstence  As the secondlessness of Brahman has been
establiched, this 18 only a concession to the beginner
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who cannot concerve the world or avidya to be
causeless
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10 Vedas declare that having transformed
himself mmto Jivas, Brahman entered into the
bodies The state of Jiva 1s due to his bemng
the support of the Pranas
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11  Che pure consciousness which 1s the
basis for the superimposition of the subtle body,
the subtle body 1tself and the reflection of pure
consciousness 1m the subtle body, all together

constitute what 18 known as Jiva or Senscient
Soul

Ths 15 an explanation of the origin of Jiva on
the anslogy of reflection To famlitate the understand-
1ng there are many such analogies drawn upon by the
Upamshads The causal body 15 Awidya but 1t has to
develop 1nto the subtle body before the Jiva could aot
Therefore the reflection of pure comsciousmess 1 the
subtle body gives rise to Jiva, as otherwise the sense of
individuality would not have ansen, for i the state
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of sound sleep when Jiva 1s shrouded n Avidya, the
prmciple of individuation 1s not seen to operate

aeadr g wrar ar q@r faronriead |
frqy Wigmiea a s dgaadt 0 R N

12 The Mayic force associated with
Iswara has the power of creating the worlds as
well as tue power of causing illusion This
latter power deludes the Jiva (and makes him
forget lus real self)

wigrgrmar s ae gy Frafa
Swgeag 39 gage wEd | 93 |l

13 The Jiva coming under the power of
illuston believes himself powerless and identify-
ing himself with the body 1s immersed
sorrow  This 1n short 1s the world of duality
created by Iswara

Individuation always presupposes diffsrentia
gron  Smece all that comes within the sway of the
individual soul can have originated after individuation,
the effects due fo primal differentiation must be attr1
puted to a cause different from the individual soul
This cause 18 denoted by the conventional term

Iswara
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14 In the Saptanna Brahmana (a portion
of Chhandogya) 1s fully described the creation of
the duality by Jiva  Java 1s there said to create
seven kinds of food by meditation and works

AATHANF TAN § THA TgAB |
srqiyqEaEn AT [Ty (| 1. |

15  OF these one 1s mtended for men, two
for Devas (beings of a higher order), the fourth

for ammals and the remaining three for Atma
itself

Srenfy® gqurrat afic aqr A |
STV GHEARTAHEENT || 1§ ||
16 Wheat and other grams are for men,

sacrifices at fullmoon and newmoon for Devas,

milk for anmumals and mind, speech and prana
for Atma

@ Feryarfa fathart @wa |
Ty sl SatsHEtRgHaE 1 e |)
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17  Though these in thewr real nature as
creations of [swara are indifferent 1n themselves,
yet Jiva has selected them for his own enjoy-
ment, through his knowledge and works (and 1t
15 1 relation to him that they are known as

¢ Anna” or food )

< PO ~

STwd Shavirg sEEnal aafaary |
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18 These seven kinds of food though

created by Iswara, are used for enjoyment by
Jiva and are thus related to both, just as a
female born of her parents and enjoved by the
husband 1s related to both

AMMETTRAR! SHTHeT  q1gT AT |
AAGTARAS Saawedr Werargy 1 {3 1l
19 The Mayic force of Iswara has for 1ts
aim the creation of these worlds which are of the

nature of Maya The mental operations of
Jiva have for therr aim the enjoyment of the

objects created by Iswara
SqiERaavaTd) SRRy fad |
ArrpfgfaAMETaRT Jg¥sad 1l Re §l
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20 The objects created by Iswarae g, =
gem always preserve the same nature but accord-
1ng to the varied mental states of the enjoyer,
the same gem may affect different men 1n
different ways

TR A gseaAT HHAIT I |
QR (ACHIST W gAY ¥ A ) k% 1

21 One man may rejoice at his having
obtamned the gem, another who did not get 1t
roay feel vexed while a third who does not care
for the gem will nether be pleased nor vexed

s stgmdans atmmEa |
gz Hadmas &1 s 3y 0 IR} )

22 The three feelings of pleasure, pam
and indifference 1n relation to the gem are all
created by Jiva whereas the gem itself, the
creation of Iswara remams unaffected all the
time

A gyl AAFET T AT ARAANHET |

AN e

SrEqRITET FHNETT T |WeIT 1) 3 )

23 From different ponts of wiew, one
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and the sxme woman may stand mn the relation
ship of a wife, daughter-in law, sister-in-law,
cousin and mother to diffetent persons though
she herself remains unchanged

ag I aeRareIeg § Wy |
qivggsafamar @ ger saiwtag 1 W |

24 It mav be objected that the relation-
ships above mentioned ure obviously differences
m notion and the form of the woman 1emams
unchanged  The «pecial t1uts fancied by the
J1va are not observed to exist mn the body

A grandt NiesiRgear aq@d |
ArguTar Augsi (ad & a0 ja

26 (To this we reply) that the objection
does not hold good A female has a gross body
made up of flesh &c and a subtle body due to
mental conceptions  Though no change 1s
obser vable m the gross body, there 1s a change

in the mental conceptions
Wicqm@aaAICsasgiieeg AAAAY |
SEFEA AR T ARG 99 ) € 1)
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26 (Another objection 18 brought for-
ward) In hallueinations, dreams, creations of
imagination wd acts of memory, let mental
operations presail, but mental conceptions

cannot apply 1n the case of objects perceptible
to the senses 1 the wakeful state

qig wiv g w4q AMREATEars |
ASTAEHSIENRTAL @ U e 1

27 (To this werepls) “Tiue, when the
mind becomes conjomed with an external object,
1t assamis the form of that object (and modifies
1ts own conception of 1t to smir 1ts own prepos-
sessions) This 15 acknonledged by great

commentators e g, Sri Sankaracharya and
others

quifas F41 arg i@ W4T q4r |
TUesaIga s SR TWE gL 0 e 0

28 S Sankaracharya says that just as
melted copper assumes the shape of the crucible
mn which 1t 1s placed, so the mind also assumes
the form of the objects 1t percenes
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29  Or just as sunlight assumes the shapes
of those 1t illumines, so the mind by which
external objects are perceived, assumes the forms
of those objects

ArgRIAnATsqRaisas AR & |
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30 The Vartikakara also says that cognl-
tion proceeds only from the cogmiser Cogn!
tion becomes associated with the cogmsed
object Such cognition when percerving objects
1s united with them and assumes their shapes

The Indian Psychology of perception 1s ex
plamed here  The senses which alone come into

contact with objects e ¢ Rays of ight &c carry the
impulses to the mind which then assumes the form of
the object and 1n conjunction with the percerver, 1§

said to perceive 1t
war Rredt 8t & 9 oy |
qoAdt AT EeEfTerRg A 13w
31 Such being the case, in the percep
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tion of an object eg, a pot, theie aie two
factors one earthy and the other mental The
earthy portion of 1t 1s cogmsed by the mmd

and the mental portion of 1t by the witnessing
consclonsness

This 18 not to be too literally understood In
modern language, tha internal organ 18 made up of two
departments, the faculty of perception and the faculty of
understanding  The former deals with the perception
of objects as such and the latber imposes on them
notiong dume to is own egowshic predilections, while
what 18 known as the wibness 18 “absolutely unaffected
by them Cf * Sakshi, cheta kevalo mrgunasehs

SegesataEal Nad AeeTE |
aufnrgeg @ SaeEEld 9 gagn 3

32 By making use of the prmeple of
presence and absence, we see that 1t 15 the
operations of understanding that lead to the
bondage of Jiva  When they are present,
pleasure and pamn their effects are present
In their absence nerther exist

~ N
wEaf T qra SHEr qEy a7 |

gaifgi=oTg HEWRA I509 1| 33 |l
P 8
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33 In dreams, though external objects
are not present, mental operations bind one to
pleasure and pain  But in the state of enhgh-
tened reflection (Samadhi), of dreamless sleep
and of famnting, though external objects may
be near, one 1s not bound by pain or pleasure
(as mental operations are absent)

A better case 1n point 1s that of one emancipa
pated m Irfe (Jivanmukia) His percetving faculiy
continnes to operate but owing to cessation of
the operation of the egoistic portion of the
faculty of understanding, the percepts do not affect
him by way of eausing pleasure or pain

TRY T A SaEE aiyar |
frgrasaIFIE Tq Al SARME 1 3% 11
34 Though the son may be alivein a

distant country when the father hears from a
liar that his son 1s dead, he believing that his son

18 dead, feels grief
gishy afweamEamganE T ARA |
od gaE g FEHFHEAEE S )| 34 0

35 On the other hand, though the son
1s really dead, if the father does not hear of
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his death, he will teel no grief Therefore to

all iving creatures, the mental world in which
each hves 1s the cause of bondage

AR SEeRTsERER ¥ |
T FAIHIRAIIG TS 1 3§ ||

36  If 1t be objected that the whole thing
18 teduced to puire 1dealism, as the exteinal
objects are rendered useless, we reply that our
argument does not tend to 1dealism as external
objects a1e necessuy as the basis of the mental

world
SvieTeg a1 qE T AEAGHITAL |
SAEAAYES W AR RS ) e )
37 Though admtting the purposeless
nature of the external objects we are unable to
dispense with them altogether Asa matter of
fact, cognition 15 concerned with the existence
of things and not with their uses
FaREAITET AN TeaRy |
REIGWTHIAT FHS B g o 2 )

38  (An opponent now says) « If the phe-
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nominal world created by mind 1s the (cause) of
bondage, 1t will disappear with the control of
the mind  One should therefore practice con-
trol of mind (Yoga) and what 1s the use of 1
knowledge of Brahman ? Tell us ”

aRETR AR a AR RN |
sEEE 9 @ =iy dgeakivea | 3% 1

39 (To this we reply that) though mental
control may cause the disappearance of the
duality of the world for the time bemng
yet the destruction for all time, of mental
creation cannot happen without a know-
ledge of Brahman  All Vedantas proclaim this
by drum-beat (as 1t were)

sfgastagy &5 aer garwany |
g1 FWIET Sig T FESEIART ) o )

40 Though the duality of Iswara’s crea:
t1on 15 not destroyed, the non-dualict convinced
of the falsity of this dualty can obtan the
knowledge of the secondless one

q@d afgd g TesETETET |
RAfEEES T TgAEIT 1 ¥R 1
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41 When all duality disappears at the
time of the dissolution of the universe (as in
dreamless sleep) 1t 15 not possible to know the
secondless Atma 1n the absence of a teacher and

the Sastras, though there may be no impediment
of duality

An unenlightened man gomng bo dreamless
sleep cannot hope to come back from 1t enlightened,
a8 no means of mstruction shall have been left, when
the teacher and the Sastras (Scriptures) have been
bundled away with duahty, as they are in dreamless

sleep
AGTIE ATHF T SRR |
AYAGAFET JAEET AEAX T (| ¥R 1l

42 The dualty of Iswara's creation 1s
not an obstacle but a direct help to our obtam-
g the knowledge of the secondless one
Moreover we are unable to destory Iswara’s
creation  Therefore let 1t be, what 15 the use of
bemng annoyed at 1t ?

Aaga g wehragehafify Gt
SRl WSAAT TTARENTAR || 93 ]
43 The dualty of mental creation of
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nominal world created by mind 1s the (cause) of
bondage, 1t will disappear with the control of
the mind  One should therefore practice con-
trol of mind (Yoga) and what 1s the use of a
knowledge of Brahman ? Tell us ”
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39  (To this we reply that) though mental
control may cause the disappearance of the
dualicy of the world for the time bemg
yet the destruction for all time, of mental
creation cannot happen without a know-
ledge of Brahman All Vedantas proclaim this

by drum-beat (as 1t were)
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40 Though the duahty of Iswara’s crea-
tion 1s not destroyed, the non dualist convinced
of the falsity of this dualty can obtam the
knowledge of the secondless one
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41 When all duahity disappears at the
time of the dissolution of the umverse (as mn
dreamless sleep)1t 18 not possible to know the
secondless Atma 1n the absence of a teacher and
the Sastras, though there may be no impediment
of duahty

An unenlightened man going %o dreamless
sleep cannot hope to come back from 1t enhightened,
as no means of instruction shall have been left, when
the teacher and the Sastras (Seriptures) bave been

bundled away with duality, as they are in dreamless
sieep

AATF WIGF T EAArACAEET |
AYGRIFT FARAT FEEAX FT 1l ¥R Ul
42 The duality of Iswara’s creation 1s
not an obstacle but a direct help to our obtamn-
mg the knowledge of the secondless one

Moreover we are unable to destory Iswara’s

creation  Therefore let 1t be, what 15 the use of
bemng annoyed at 1t ?

Nagw g mehaamraiatify R |
YRS TS AHT IARTRTG | 83 )

43 The duality of mental creation of
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Jiva 1s of two kinds (1) that which 1s 1n confor
mity with Sastra (Scriptures) and (2) that which
1s prohibited in Scriptures  The fact should be
accepted till one obtains a knowledge of the
nature of Brahman

ARAAAATITET AS T ATAT T |
g€ 9% a9 gafTT FAFATEIL || 88 0
44 Enquiry imnto the nature of Biahman,
1s the mental world sanctioned by the Seriptures

The Vedas themselves declare that even this
should be given up after Brahman 1s realised

oA AT VAT T g g |
9T & A SeBENEIdRES I Y i

45 The wise man afte: studying Vedantic

Scriptures, after repeatedly practising 1t nd
after reaching Parabrahma, should throw
away the jscriptures as one iwould throw
away a torch hight (after one’s destination 1s

reached)
grpvaea AT FNEARaET |
qeTEhE STl gSige4aRas 1 8§
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46  The wise man desirous of mastering
the scriptures and of experiencing the truths
contamned n them, should after studying them,
discard them ‘altogether just as one deuirous of
gramn, throws away the husk

A i R s gffa s )
a@sqmrag:s@'éﬂ'lﬁrﬁl et fx T UBwll

47 When a spmitual hero seeking after
final hberation, obtamns a direct experience of

Brahman, he must keep 1t up Let him not
affhet himself with a multipheity of words as
ewther uttering them or thinking of them 1s

merely a waste of energy
eaT RAEY g T figeey |
TSI A S FAT T )| 9e )

48 Vedas plamnly direct us to know the
secondless one and to give up all talk of anythimng
else A wise man should get his speech lost i
the mind

waRfigaty g @i TRl far |
FHE A AN AU 4 ¥R )
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49 The duality of mental creation
opposed to scriptures, 1s of two kinds sharp and
dull  That in which desire and anger become
manifest, 1s the former and that which 1s con-
jured up by the mind in the form of day-dreams,
1s the latter

WG AT Sy |
g9 GuIRTE T GaNg FT 49 | Ko Il

50 DBoth should be overcome before
enquiry into Brahman 1s begun , for then only
one gets two of the four prehminuies for the
study of Brahman, viz, mentil calmness and
power of fixing attention

faged ¥ a8y SaegRefaed |
FEANRENGST JHI [ gHAT 1l ug |

51 Even after the direct cogmtion of
irahman, desne and anger should be voided 1n
rder to have 1 fixity of the hberated state
uring hfetime, for no one bound by sorrows of
esire and anger can hope to hecome Itherated

This appears to be n needless mjunction, nsg
1] knowledge precludes all delusion and n the abeence
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"of delusion, no one will come under the power of
passions and conversely he 1n whom desire and anger
are still aotive, cannot possibly have reached Brabman

daegRala w1 gEarwY @ 0 |
qfe seArly Yswad ENTRIEERGA WAL 1| 4R |l

52 (The opponent now says) “ Well,
I don’t care for hberation m this hfe, 1t 1s
enough for me 1f I am freed from future births”
(Co this we reply) “ In that case you canmot be
freed from rebirths but will have to be content
with a heavenly state as your summun bonum of
happiness” (for if you don’t care for hiberation m
this hife for fear of losing your pleasures, you
will have to be boin agam to enjoy the rewards
for your acts mn this life)

FERATAINT S AT AT A |
WY FNARIETT FA0E 5 W gy | 43 |)

33 While even heavenly pleasures are to
be given up on account of thewr bemg at best
temporary, much mote should these desires &e

be given up as they are of the very nature of
evil
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54  If even after knowing Brahman, you
cannot completely give up desires &c, you will
be transgressing the moral laws and be enslaved
by your will (being under the false mpression
that you are not bound by works as you are a
knower of Brahman)

FEILAATTIET GHTrT ARy |
FAT QAU AT BY AISPRININ (1 w% N
55 Swmesvarichaiya savs thatf a knower
of the secondless nature of Brahman, begmns to
act as he pleases without any soit of restramnt
and eats unclean things, there wil be no
difference between him and a dog

See note under Stanza 51
YT AAGIIATATRGHETATGAT |
SATOIBE TGN § ArgANTT ) 48 N
56 Before cogmtion, you «uffercd only

from the effects of your desires and anger, but
now after cogmtion, jou have acquired m
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addition the censure of the whole Wow,(‘t and this
1s the glory of your enhﬂhtenment N

frgeeifygeas ar wgracREaT
aSfSNERIES s JEET | we I

57 Bemg aknower of Brahman, you should
not desne to be put ona level with dogs or
pigs By gwing up all evils arising from
mental creation you should become worthy of
bemng worshipped as a divine being

FREAIHIINTSENGT FATRIARERTT |
Sragr Amraty amlasT gt ww | a¢ o

58, The scriptures dealing with emancipa-
tion proclaim that a close enquny nto the
fettering natme of all objects of desire, 15 one

of the means by which they may be given up
Therefore make use of all

such means and
become happy

JSATRAT ST g 1 q{F |
RIS RGIAATIAT 1 4 |y

59 If (it be smd that) passions and
desires may be given up but that 1t would do-
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54 If even after knowing Brahman, you
cannot completely give up desires &c, you will
be transgressing the moral laws and be enslaved
by your will (being under the false impression
that you are not bound by works as you are a
knower of Brahman)

gelsaeEaTae qAgrE ARy |
gAT avIET 99 @Y ASTSPATIH (1 ay |l

55 Suresvaracharya savs that if a knower
of the secondless nature of Brahman, begms to
act as he pleases without any soit of restramt
and eats unclean things, there will be no
difference between him and a dog

See note under Stanza 51
HIRGU ARG TAATRGHEAATGAT |
AATSIHTIT TG § ATIAAE 1 4§ 1)
56 Before cogmtion, you suffered only

from the effects of your desires and anger, but
now after cognition, you have acquired 1
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addition the censure of the whole wopltt and this
1s the glory of your enhqhtenmen\t' -
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57 Bemg aknower of Brahman, youshould
not deswre to be put on a level with dogs or
pigs By givmg up all evils ansing from
mental creation you should become worthy of
being worshipped as a divine being

FENTELITESAE  FNANRAT |
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58  The scriptures dealing with emancipa-
tion proclmm that a close enquiry mto the
fettering natme of all objects of desire, 18 one

of the means by which they may be given up
Therefore make use of all

such means and
become happy

TSAAINT FRITHATST g F G0 |
AR TARGRATTIANET 1 4Q Iy

59 If (it be smd that) passions and
desires may be given up but that 1t would do
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no harm to indulge 1 day dieams, (we reply
that) this mental cogitation on objects s at the
very root of all evil Lord St Krishna says i

Gita
A FIIFE  aFegeTad |
AT 1A HIRATSHGISRISITS | §o Il

60 That if the mind of a man dwells too
long on any objects of sense, he will form an
attachment to them from attachment arises
desire and from (the thwarting of) desire

arises anger

qFT SIg AU [AfTwerEHIYT |
gaqlg HARAISTY af¥weaaanitEr | §¢ i
61 It 1s possible to overcome the mental
creation by means of meditation on attributeless

Brahman which again 1s gradually and easily
acqulred by meditation on Brahman with

assoclates
gEaeT SIS NEEaATT |
£ suagsE AR [ehEd 0 gR 1)
62 (If unable to practice the meditation
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above referred to) one who has really undei-
stood the nature of the secondless one, who 1s
freed from desires &, who lives by himself
1n a lonely place, can overcome mental creation
by practising the pronunciation of Pranava
(Om) for a prolonged period

o aRaegiaere aaRaght g9aq |
TeRag AfANT TATE SgaRaT It § ||
63 When the mind 15 conquered and its
operations are stopped 1t will keep quiet like a

dumb person It was about this state that
Vasishta taught Sr1 Rama m various ways

T AT DA ATET TTAAA, |
|UH IUGWA T MEOwER 1 & )

64 When the world as a percept has been
wiped out by the knowledge of the non-exis-

tence of all phenomena, there arises the profound
bliss of emaneipation

frnftawe e Rraaie fa
TETATENIFHINIEY AT 9 1 &Y, ||

65 After a wide study of scriptures,
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and prolonged disputations between master and
pupil, 1t has been settled that theie 1s no mgher
state than silence devoid of even the last
remnants of passion and desires

fifgeay wqITaEl  HHOT RN |

ga @HIEar a1 erasanarEgEar || §§ |

66 If as a result of works (performed 1n
previous bnths) the mind of such a person
becomes attracted by external objects, 1t can by
constant pracuce be brought again to a quiescent

state
AN S ~ -
19l I8 JEqT AdETY | @749 |
SEaERR TEgTd UG | §9 |l
67 When the mind of a man never
becomes distracted, he 1s noi to be called a

knower of Brahman but he becomes Brahman
himself, as declared by sages versed n Vedantic

scrlptures
gaAIEA k@ @9 Faee9d |
gfagfy @ g 5@ 5 7 FFiaEEa T 1l &<
68 Vasishta says that he who giving up



127

all 1deas of knowing or not knowing Brahman,
realises that absolute state of the secondless one,
becomes Brahman, and 1s not to be spoken of
as a knower of Brahman

SfaegS GO HrYr Shagarastar |
S SHEAAISTEHAIEI Ty |l §R 1|
g FarrasuEToT |
69 Liberation during hife 1s the final step
resulting as a consequence of giving up of the
mental creation by Jiva  Therefore the duality

created by Jiva 1s differentiated from that
created by Iswara
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and prolonged disputations between master and
pupil, 1t has been settled that there 1s no higher
state than sience devoid of even the last
remnants of passion and desires

ffigeas sgiiael wdow W |
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66  If as a result of works (performed m
previous buths) the mmd of such a person
secomes attracted by external objects, 1t can by
:opstant pracuce be biought again to a quiescent

state
Rraydr aeT AreTer AgiATd T q°q9 |
AR TIgETT  qrEiaw || §v Il
67 When the mind of a man never
becomes distracted, he 1s not to be called 2

knower of Brahman but he becomes Brahman
himself, as declared by sages versed in Vedantic

scriptures

gIAERA e @ Fase9a |
aftagla @ g A& "8 9 F@REaT 1 &N
68 Vasishta says that he who giving up
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all 1deas of knowing or not knowing ¥
reahses that absolute state of the seegng S
becomes Brahman, and s not tobe .., . .-
as a knower of Biahman £

args TU FW ‘&'ﬁﬁaﬁaﬁm |
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69 Liberation during hfe ig the ]
resulting as a conseguence of Qg T
mental creation by Jiva  Therefore gy, dm : .
created by Jiva 18 differentatag {romua,‘.:
cleated by Iswara th.-



SUMMARY OF CHAPTER IV
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Duality 1s of two kinds, one, created by Iswara and
the other created by Jiva One may remark ** where 15
the necessity for predicating Iswara at all? This may
be answered as follows Individuation always presup
poses differentiation  Since all that comes within the
gway of the individual soul can have originated affer
mndividuation the effects due to primal differentiation
must be attributed to & cause different from the 1ndivt
dualsoul This cause 1s denoted by the conventional ferm
Iswara who 18 nothing more than Brahman assoctated
with Maya The origin of Jiva 18 explamned on the
analogy of reflection  The causal body 1s Avidya but 16
has to develop into the subtle body before the Jiva
could act Therefore the reflection of pure conscious
ness 10 the subtle body gives rise to Jiva in the active
state, s otherwise the sense of wdividuality would not
have arisen , for 1n the state of sound sleep when Jiva
1s shrouded m Avidya, the prineiple of individuation 1§
not seen to operate The Mayic force associated with
Iswara creates the unmverse and gives rise to 1llusion by
making Jiva forget himself Jiva coming under the
power of illusion beleves himself powerless and
1dentrfyIng himself with the body becomes mmmersed 1n
SOrTOW Objects created by Iswara preserve the same
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nature but according to the varied mental states of the
enjoyer, one and the same objest may give rise to
pleasure or pain or indifference The Auntahkarana or
the mternal organ 1s made up of two departments, the
faoulty of perception and the faculty of understanding
The former deals with the objects of perception as such
and the latter imposes on them notions due to 1ts own
egowstic prediictions In the case of Jivanmukta, the
perceiving faculty continues to operate but owing to the
absence of the egoistic portion of the faculty of undei-
standing, the percepts do not affect mm by way of
causing pleasure or pain To all living creatures the
mental world in which each lives 1s the cause of
bondege To break the bonds of Samsara, 1t 15 not
necessary that the duality of Iswara's creation should
be destroyed, but one should be convinced of the falsity
of this duality by knowing the nature of the secondless
Atms  When all duahty disappears as in the case of
dreamless sleep 1t 18 not possible to know the second

less Atma  'That 18 to say, an unenlightened man going
mto dreamless sleep cannot bope to comse back from 1t
enhightened as no means of mstruction should have
been left, when the teacher and the seriptures have all
been bundled away with duality as they are in dream

less sleep Therefore the duality of Iswaras erestion
15 not only no obstacle to obtzining true knowledge but
1t 18 o direct help to 1t The duality of mental creation
of Jiva 18 of two kinds, that which 18 conformity

with seriptures and that which 18 prohibited m them
P 9
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The first should be accepted t1ll knowledge of Brabman
anses and then thrown away It consisis 1n enquny
into the nature of Brahmsn The second 18 of fwo
kinds, sharp and dull The former 18 that in which
desire, anger etc, become manifest and the latter 1s
that conjured up by mind in day dreams Both kinds
of dushty prohibited 1n the sastras (seriptures) sbould be
overcome before enquiry 1nto Brahman 18 begun, as there
by, mental calmness and power of fixing attention are
obtained Enquiry into the fettering nature of all
objects of desire, 1s one of the means of giving them
up Indulgence 1n day-dreams should likewise be
given up as attachment to objects 1s caused thereby
(Vide Gata IT 62) Mental creation should be overcome
by meditation on the attributeless Brahman, by practis
1ng the pronunciation of Pranava (Om) realised as the
symbol of the Self persisting through the states of
waling, dream and dreamless sleep When the world
as a percept has been wiped out by the knowledge of
unreahity of all phenomensa, bliss of emancipation
anses When the mind of & man 1s never attracted by
objects, he 1 not to be called a knower of Brahman
but becomes Brabman himself
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1 The Axtereya Upamshad says that that
which 1s the basis of the operation of the organs
of sight, hearing, smell, speech and taste—the

last of which perceives sweets and bitters, 1s
CONSCIOUSNEss

In common parlance man 18 said to be cons-
cious when his intellect 18 operating  In Vedanta, this
bas to be taken as intellectual congcliousness only, while
pure consciousness 15 to be identified as existence
running hike a thiead thiough all the three states of
wakefulness, drenm and dreamless sleep This 15 Atma
and 1t never 1s absent even when a2 man1s commonly
said to be unconscious and asleep

SgiurERaY AGSAPIIEINY 1
Jvraus AET NI HW ATAN )| - ||
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2 The consciousness which pervades the
bodies of the four-faced Brahma, Indra, men,
horses, cows &c,1s one and hence 1s Brahman

and that consciousness 1s 1n me also

qRYUT GEATRAARE iR |

ge @i Ruer egaslidtay 1 2 |1

3  The infinite Brahman becomes known

as “ 1" when manifesting himself as the un-
shanged witness of ntellect in the human body
and this embodiment 1s necessary for acquiring
the knowledge of Self

Here Brahman 1nvesting bimself (even
illusorily) with the human body was necessary as the
Iighest step 10 evolution, since 16 13 only when umited
with buman 1ntellect, that 1t can acquire n knowledge
of 1ts own anature The reason why evolution ever
began 18 explained by the hypothesis of the causeless
Avidya Avidya embraces the whole of the phenomenal
world which 1s characterised by time, space and causa
Ity Cause as known to us 1s only the antecedence of
Hence causality 1s restricted

one evenb to another
To speak of

purely to the sphere of time and space
the cause of Awidya 18 to abuse out causal faculty

@q Q0 ST Sgassa e |
SIS AT AE FAEIET 11 ¢ |
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4 That 1s known as Brahman which by
its own nature 18 unlimited and infimte The
word “am ™ 1n the text“Iam Brahman® m
Brihadaranyakopamshad denotes the identity
between the two  Therefore the purport of the
text1s “ Iam Brahman "

TR Ig gAEIEataag |
T QUG AT A 1Y |

5 That entity which before creation was
without name and form and which was the one
without a second and which now to the enquirer
remamns mvanably the same, 1s denoted by the
word “ that ¥ in the text *that thou art®
Chandogya Upamshad

AGREREATAT TEIT @AIIRAT, |
THAT AGISHT IIFIAGHIIL N § 1)

6 That entity which transcends the body
and senses of the enquirer 1s indicated by the
term *thou” The word “art” shows therr

entity May every one try to experience 1t

WAFTIIAGAAA TG B A |
FERTRGEFARTATIRRT NTT 1| w ||
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7 The word * Ayam” (demonstrative
‘this’ ) 1 “ Ayam Atma Brahman ” (This Atma
1s Brahman) of Atharvana Veda, must reason-
ably be taken to mean this self-luminous direct-
ly experienced ntelligence It 1s called the
mnermost principle (Pratyagatma) as everything
else beginning with egoity and ending with the
gross body 1s external to 1t

TITAET I TGN |
AFARA TEWH @ABAATIHT | < |l

LI AT RSO |

8 The basis of all this visible umverse 1s
known by the name of Brabhman That Brah
man 1s 1dentical with the self-luminous Atma



SUMMARY OF CHAPTER V

s () m—

Hour holy texts are chosen, one from each of the
four Vedas The Aiteroys Upamshad of the Rig Veda
inys “Pragnanam Brahman' (consiousness 1s Brah-
U!a-n) 'l‘hls conseiousness considered apart from all
Dercapbs 18 common to all embodied beings and hence
one and the same The Bribadaranyaka Upamshad of
Yojur Veds says * Abam Brabmasm: " (I am Brehman)
The infinite Brahman becomes known as 1" when
manfesting himself as the unchanged witness of
intelleet 1n human body, this embodiment being
necessary to overcome illusion and for ascquiring thie
knowledge of Self Brabman 18 that which 18 naturally
unhmited and infimte The 1dentaty of ““ I” and Brah
man 15 tsught1n the text “I am Brahman™
Chandogya Upamshbad of Sama Veda says th
Twamast” (Thab thou art)  “ That denotes the enhh
which before creation was nameless, formless .nc

The

secondless, and which remains the same to the enqu.re
“Thou " denotes the entity which transcends the ...
and senses of the enquirer

The 1dentity of '3
, and "

thou” 18 taught in the Upamishad Tor .
vana Veds teaches “Ayam Atma Brahw.

. \-/'\———-\-_vv,_—-
Atms 18 Brahman) “This' refers the se” ,

A

[l



136

directly experienced nner consciousness  Bishman
refers to the basis of all this visible universe The
1dentity of Brahman with thig self luminous Atma 18
tanght 1n the text



CHAPTER VI

— () —

1Ceciseexaic gl

gyr fqaqE TzAdEIA Sgeay |
TR fasa aaEerEgeag i ¢ i

1 Just as we observe four stages mn the
drawing of a picture before 1t 18 finished, so
fom modifications may be conceived 1n
Paramatma

a9t dreT afEew sifear e 92 |
fageaanh gawar RO Sear @349y 1R )

2 In the former we have the canvas as

the basis, stiffening (with staich), draw mg of
the outhnes and filling 1n the colours and 1n the
latter there are the corresponding ¢ Chit’ (pure
consciousness), internal ruler (Antaryamm), the
aggregate of all subtle bodies mn the umiverse

(Sootratma) and the aggregate of all gross
bodies (Virat)
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wa.gHIsT dia g fialsaisyag |
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3 Ina picture, the piece of pure white
canvas 18 the basis 1t 15 suffened with the
smearing of starch , outlines are drawn with a
black pencil and the fimshed picture comes out
when the colours are appropriately put 1n

@afagear g wrard geagita |
QAT SgEgdT Aufkeg=ay /)T 1 ¢ !

4 Similarly Brabman of 1ts own nature
1s* Chit’ (pure consciousness) , when associated
with Maya 1t becomes ‘ Antaryamm’ 1nternal
ruler when associated with all subtle bodies 1t
becomes ¢ Sootratma ’ and when associated with
the gross bodies 1 the aggregate constitutes

“ Virat”
HENUIRTEYEAT  qioFIST Wl &y |
SAATIAWEA Faeq q= TG I & 1

5 Justas m a picture, tmporant, mddhng

and nmmportant objects are distinguiched by
ther positions, so 1 Parabrahman, all animate
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things from four-faced Brahma down to a
blade of grass and all mammate objects are

distingmshed as of high, mddhng and low
grades

frfangson sgmwrar guwges |
RreaRer agor gEAr €9 HRIGT 1| § )

6 The human forms drawn on a picture
are represented as wearing clothes which are

made to appear as real as the cloth which 1s the
basis of the picture

TSy IETA SRS g an |
FTEYA SAAATAL TEAT GHTTHA W @ |
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7 To the various forms that aie super-
1mposed on Brahman (of the nature of Cons
clousness), are assigned separate reflections of
the consciousness which are known as Jivas

These go through their individual series of
births and deaths

TR RAAFANF TG ITIRTEIT |
agrgaTEyr saear faga fiig 1 e

8 Ignorant people mpute the colours
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3 Ina picture, the piece of pure white
canvas 15 the basis 1t 1s stiffened with the
smearing of starch , outlines are drawn with a
black pencil and the fimshed picture comes out
when the colours are appropriately put mn

@atag=aanT g ara geaand )
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4 Smmlarly Brahman of 1ts own nature
1s* Chit’ (pure consciousness) , when associated
with Maya 16 becomes ¢ Antaryamin’ nternal
ruler when associated with all subtle bodies 1t
becomes ¢ Sootratma ’ and when associated with
the gross bodies 1n the aggregate constitutes

& Vyrat "
SEEATITART IS SEr S |
SQUITANET Fa=q qai~r=ag Il « 1

5 Justasin a picture, imporant, middling

ummportant objects are distingmished by

and
so in Parabrahman, all ammate

their positions,
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things from four-faced Brahma down to a
blade of grass and all manimate objects are

distinguished as of high, middling and low
grades

fitmagsamnt s@wrErn, gy |
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6 The human forms drawn on a picture
are represented as wearing clothes which are

made to appear as real as the cloth which 1s the
basts of the picture

TUFI RIS @R AT |
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7 To the various forms that ae super-
imposed on Brahman (of the nature of Cons-

clousness), are nssigned separate 1eflections of
the consciousness which are known as Jivas

These go through their indimdual series of
births and deaths

T RYAFO=a g3 THIRE ST |
TErTmEYT Seear fagd g wen

8 Ignorant people mmpute the colours
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properly pertammng to the 1epresentations of
cloths to the canvas which 1s the basis of the
picture  So they attribute the transmigrations
of J1vas to Parbrahman (on whom are superim
posed the Jivas)

fraergdardiar sararar @ foead |
giveqgtasdiar fagnmaaar a £ 10 S i

9 Asthehills &c,mn apictme aie not
represented as wearing clothes, so the mammate
objects 1n creation, e g, emth &c, are not
endowed with a reflection of consciousness

Here an attempt 1s made to account for the
creation of animate and 1nanmate nature To the
Vedentin everything other than self (1 e,)all percepts
including human bodies 1s other than consciousness and
hence unreal The real element 1n every indivadual
can never be seen and 18 one secondless consciousness
admitting of nerther division nor distinction

9aR TIHIAIST GGN  WRATEGH |
gfr sfeacRET @i der FEEs 1 go 1
10 To consider thac the pleasures and

ams of this world are real and that they

actually affect Paramatma 1s an 1llusion due to
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1gnorance which can only be removed by a tiue
knowledge

AATEW A AR ARATEGR |
T Sy wafgaT Svadsdr B 0 gL N

11 Pleasures and pamns of this worldly
life can aftect only the Jiva a reflection of Atma
and never the Atma 1tself  This 1s true know
ledge and can be acquired by enquiry

YT ARG ST aqeEd |
sfawasrgEag @ras fsaw 4 QR

12  Therefore we must always be engaged
n an enquiry nto the nature of this universe,
the Jiva and Atma  When the notions of
reality of the world and Jiva are destroyed,
what remains 1s pure Atma

Adifgaay 6y freamatega
At Jggfingesidl gom@Esar w= 1) 23 )
13 The destruction of the world and
Jiva does not mean that they should become

imperceptible to the senses, but there should
wise a determination of therr unreal nature for
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if that were not the case people may find
emancipation without any efforts on their part
as during dreamless sleep and famnting (when
precepts altogether disappear )

™ W "~
qQIATCHTIIINISTY qeaTeAITAT |
q Ffgegidl SefiargiRea qwa Il $8 0

14 That Atma remaws as the sole real
factor, means that there should be a 1ealisation
of Brahman as the sole entity and not a mere
absence of the cognition of the wotld otherwise
there would be no such thing as emancipahion

1n this Iife

No other system of religion or philosophv
holds out the possibiity of transcending ovil mn this
Ife The existence of evil 1s piously believed by all
others to be more than counterbalanced bv a reward 1n
the Hereafter To the rationalist, this sort of conso
Jation 18 both dublous and cnldish ~ The uniqueness of
Vedanta consists 1 offering by ngid reasomng, &
positive solntion of the problem of evil and appealing to

experience restricted to this hfe alone for 1its

correctness
et Sraaata R gar A
aqda Rt ST @werd 0 gy N
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15 Knowledge asing from enquiry 1s
of two kinds ¢ indirect ’ and ¢ direct *°  Enquiry
only ends when there 1s direct knowledge

Wi wGf Sgg qUYIRAT I |
g FRIfY qEg AWRER @ I=4Y | 1§ ||

16 The knowledge that * Brahman

exists” 1s induect lhe knowledge “I am
Brahman ” 1s dnect

TEGRERfAgIaARTaT Aivway |
I gaEaREaT o AgsaE 0 Qv |

17  Now 1s deseribed 1n detail the nature
of Atma by a direct experience of which one
becomes at once freed from all fetters of
mundane existence

TEwl aw Samifids Paagifar
URIHIIAGIHIE FSTHRITE q4T 1| 3¢ 1)

18 The nbsolute consciousness 15 difteren-
tiated mto Kootastha (the unchanged) Brahman,
Tiva and Isy, just as Akasa (Ether) s differen-
tinted through 1its associates into Ether m a pot
(Ghatakasa), the all-pervading ether, Ether 1n
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water (Jalakasa) and Ethe 1 a cloud
(Meghakasa)

qeAeaE I g9y afaffag |

ATE\ES S TS 49T 1 1% 1

19 The sky with clouds and star-
reflected in water contamned in a pot which
encloses space, 1s known as “ Ether i water"”

(Jalakasa)
ATIHIYE ALY JrFATHAUSTHEAT |
sfafeaar a1 Farsmt o faa 0 e |l
20 The sky reflected in water particles
forming a cloud suspended 1n space 1s known
as ¢ Ether 1n a clond ” (Meghakasa)
HMYEIETH GUIHRE A |
a @RSy diarggHEad 11 R N
91 Asacloud 1s composed of water 2

pamculate condition we are justified in inferring
the reflection of ¢ Ether n a cloud ”

afrgr@aal EETARTARAT |
geattssRr Raq ged =4 | k3 1
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22 The consciousness lmited by a
reference to gross and subtle bodies and forming
a basis for them never undeigoes any change
and 18 hence known as Kootastha

This 18 analogous to the ether hmited by a pot

T wicear ghgeas Merfifwas
TOAT TIONSE AR F JIET 1| Y |

28 On 1t 15 supermmposed * Buddhi”
(ntellect) (* Intellect’1s here to be taken to
mean the Primal Avidya or Mula Awidya)
The reflection of Kootastha in intellect bems

“vital awrs” (P1anas) and comes to be known as
J1iva who 1s subject to transmigrations

The doctrine of Transmigration 18 based on the
eternity of conscliousness  As consciousness eannot
originate or end, 1ts exstence through all past time
must be conceived as repeated acts of embodiment
Similarly also in the future, until the realisation of
Brabman takes place It 1s therefore to be conceded to
be as real as the rest of our worldly experience Thig

compares favourably with the 1llogieal conception of the
unaccountable birth of souls,
followers of other relhgions

FESUHI FEEE T aNREART |

believed 1n by the

TSI gEed AT gy HR Y
P 10



146

24  Just as the ¢ Ether 1 a pot ' 1s ludden
by Jalakasa when the pot 1s filled with water,
so Kootastha 1s masked by Jiva This masking
1s known as mutual superimposition

o Sfiat 7 e AfkE F9E
SIRRAe®Isa geniafa awang 1 4
25 The Jiva never realises hi< distinetion
from Kootastha This want of discrimination which
13 begnningless 1s said to be primal 1gnorance

fraqrgieanaT fgarsfrar sgaferar |
q WY AT HERT gATIRAAGEA 1 {0

26 The 1gnorance has two phases,
« Vikshepa” (power of manifestation) and
¢ Avarana” (power of concealment) The
latter 1s the cause of one’s saying that Kootastha
does not ex1st and 1s not mamfested
This twolold nature of Avilya 18 comparable
to the centripetal and centrifugal forces which are gnen
nse to 1n the same process of rotation

s g 98 TeE T 9399 |
q wifit AIRa TEeT SR ggT g@i 0 2e ol
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27 Bemg asked by a wise man about
Kootastha, an ignorant man will reply that
there 1s no Kootastha and that he does not
mamfest himself He feels so and speaks so

Thereby be 1mmplies the positive experience of
Avidys 1n himself

~ ~ ~
WAHIA FArSAAT a1 & FAGRe |
Wiasweift @gyfadaad b ¢ 1)

28 This experience common to all, con-
futes all such questions as the following which
are mere logicil quibbles “ How did the self-
lummous Kootastha become covered by
ignorance *” “If there 1s no ignorance how
did the concealment come about ?”

These questions themselves presuppose 1gno-

rance on the part of the questioner, which 15 what 15
known as Avidya

HGHAEARCIS TRy |
B Al AEFAARE TATRGATY 1) RS |}

29 If one 1snot to trust to one’s own
experience and as one argument 1s overcome by
another without end, how can the logician attain
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to the truth regarding anything by meze reason
g ?
Mere reasoning warrants no finality
- LAY o
FEIEHE THRATIGgT g1 |19 |
SGATAR qFIa1 A1 FaFdang 1 2o |l
30 Aslogicis of use n helping one to
understand things better, let 1t be used 1 con
formity to one’s own experience Let not logic be
mi-used
Logic that 1gnores experlence 1s mere verbiage
and can lead to no result
o 2
EgyfRaEmgal o sgiar 1
Y " an
sq FEEEaeaRddia sexam g 3¢
31 It has been shown that with regard to
1gnorance and 1ts power to veil tiuth, we have
actual expertence in ourselses  Therefore let us
mnfer that the co-existence of consclousness
known as Kootastha and of ignorance is not
mcompatible

This 1s to sav  npo one can denv that he 18
conpsclous or that he 1s ignorant at the same timo

AT FAmIRETIENIT |
frreeg AmETEmiafT Txgag | 3] 0
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32 Forif 1t 1s opposed to ignorance, by
whom 15 the 1gnorance to be expeinienced ? It 1s
knowledge that 1s opposed to ignorance as may
be seen m one who has realised the tiuth

AFrIYIFIE qggHGAT (AR |
g wEageret Agarae o o 38

33 The supernmposition of Jiva with
gross and subtle bodies on Kootastha covered
by 1gnorance, hke the superimposion of silver m
mother of pearl, 1s what 1s known as Vikshepa

Superimposition simply means misteking one
thing for another

gedig aEE PR T SN |
wade Fegar 9 AT femasamg 1 3y |

34 (In an mstance of false perception, as
when one mustakes mother-of-pearl for silver,
he says * this 1s silver”) Here * this” refeis to
the thing percerved and “1s” imphes 1ts reahty
But it 1s the mother of-pearl that deserves the
demonstrative pronoun * this * and the verb 1
Whereas by mistake these are transferred to
silver  Smmlarly the 1deas of “self » and
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“entity ” belonging to Kootastha me referred
to Jiva

wfteggiawioT qur get RAREY |
AEF AT Fredsh AORag 1 14 u
35  Justas dwmng the superimposition of
silver the other chuicters of the <hell such as
blue colour, outer surface, nd the timngulu

form ate not tahen notice of, so the unassounted
ness and the blissfulness of Iootistha become

veiled

MATTS TR & ary T 9T |
FenTERgTAme N fva o 35
1 Inthe example gnen, wilver s the
name of that which i supetimposed  Sumlarh
m this ewey that whih 1 superimposed  on
Ivootwtha s hknown e the Kao

gEAT &a SN |
Ul @ F WA qIYAGAALBIATT 1| 3w |y

37 In the mutance of false porception
enven above, “this™ s wrongly <o ordimatcd
i
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with silver So 1n the case of self-perception,
the self 1s mistaken for the ego

EERHES 9 WeE a¥sany |
amea  ARes gaaal wa g e

38 The notions of ‘this’ and of silver
are distinet  So also the notions of ¢ self ’ and
‘L’ Inboth cases there 1s a common element
and a differentia

W @7 oot g @ 9T |
qE @I 7 JFHAT SIB qFSAX 1 R 1l

39 In common parlance we say * Deva-

datta himself goes ”’, “ You yourself see this”,

I myself am unable
5q ®OHg aE@tT agfgg qur |
wE) @ugHYY @ANFRHEY 1| Yo |

40 Justas “this” 15 commonly applied
to all percepts as m “thisis silver”, “this 13

cloth ”* &c, so “self ” can be commonly apphed
to all persons denoted by * He, You or 1"

HgEifgaar @ T I9 & 97 |
TS G [T &N T WA ) v |
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“entity ” belonging to Kootastha are referred
to Jiva

MegeliEoeT aur gt Rdfe )
AT AT edsh RORag 1 3y 0
35  Just as during the superimposttion o
silver the other characters of the shell such as
blue colour, outer surface, and the triangular

form are not taken notice of, so the unas<ociated-
ness and the bhssfulness of Kootastha become

velled

AT T T AW qAT 79T |
FEATTR AT AR frag u 3§ |
86 In the example given, slver 1s the
name of that which 1s superimposed ~ Similarly
m this case, that which 1s superimposed on
Kootastha 1s known as the Ego

gAY @ I A iaay )
qgr @& ¥ @q qEAgEARIATad 1) 3w 1l

37 In the instance of false perception
gven above, “this™ 1s wrongly co ordinated
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with silver So in the case of self-perception,
the self 1s mstaken for the ego

[WETWEY o @Ry aAsqany |
21001 o R T P E\'_,Iﬂ‘ﬂﬂlﬁ? TR ) 3¢ 1

38 The notions of ‘this’ and of silver
are distinect  So also the notions of *self * and

‘1’ Inboth cases there 1sa common element
and a differentia

TGN @ ToSTd dige @ aur |
AT WY T FFAAT SF qZSAX ) ]} 1)

39 In common parlance we say “ Deva-

datta himself goes ”, * You yourself see this”,
“ I myself am unable ”

] wWig gEiai agfky avr )
A FREARAY @AR@NERE 1| go ||

40 Justas “this” 15 commonly appled
to all percepts as 1n *this s silver ”, “this 18

cloth” &ec, so “self ” can be commonly apphed
to all persons denoted by * He, You or 1"

ARG @F FIe 39 & a7 |
AT ooy GEE SR & WA | vl 0
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“entity ” belonging to Kootastha are referred
to Jiva

Reysiaiue aur got {dRay |
AAF AT FEEASH RARTT | 34 0
35 Just as during the superimposition of
silver the other characters of the shell such as
blue colour, outer surface, and the trangular

form are not taken notice of, so the unassociated-
ness and the bhssfulness of Kootastha become

veiled

ARTer TEF @ AT 40 AT |
gERIIRAERITIg T T 0 3%
36 In the example given, siver 1s the

name of that which 1s superimposed ~ Simularly
mn this case, that which 1s superimposed on

Kootastha 1s known a< the Ego
wuy @d QI M |
quT & ¥ @4 qrEsgfataad | e

37 1In the mstance of false perception
given above, “this” 1s wrongly co ordinated
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with silver  So 1n the case of self-perception,
the self 1s mistaken for the ego

TWATW Ao @ adsqany |
g 7 Rdvs gaaafy ) e

38 The notions of ‘this’ and of silver
are distinct  So also the notions of ¢ self * and
‘I’ Inboth cases there1s 2 common element
and a differentia

F9gq @7 IO diged @I qUT |
G WY W JEFIGT S qLSES 1) 3R

39 In common parlance we say  Deva-

datta himself goes , “ You yourself see this ",

“1 myself am unable ”
® iUy @it agig aun |
N WAy EAEREEEY 1 Yo |y

40  Justas “this” 15 commonly apphed
to all percepts as m “thisis silver”, “ this 1s

cloth” &c, so “self ” can be commouly apphed
to all persons denoted by “ He, You or I ”

AT T F2H & F ax |
FAWRIT GAY FERT 5 T wIT N 8 W
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“entity ” belonging to Kootastha are referred
to Jiva

HisgnisioRT quar gwt RO |
FAFAGAET FEelsly RQgag I 34 1
35 Just as during the superimposition of
silver the other characters of the shell such as
blue colour, outer surface, and the triangular

form are not taken notice of, so the unassociated-
ness and the blissfulness of Kootastha become

veiled

AT LT & A 4T a7 |
FEWARAEFITEAN g 1 3§ 0

36 Inthe example given, silver 1s the
name of that which 1s superimposed ~ Similarly
mn this case, that which 1s superimposed on

Kootastha 1s known as the Ego

geile @ TR |
T & T @a  REAGRaaTad | 3v 1l

In the 1nstance of false perception

37
ove, “this” 1s wrongly co ordimnated

given ab
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with siver  So 1n the case of self-perception,
the self 18 mistaken for the ego
. .
S CREERS K HAUKRE AT Gt i
amrg ¥ Ages gaaars WY || 3¢
38 The notions of ‘this® and of silver
are distinet  So also the notions of © self > and
“1’ Inboth cases there 15 & common element
and a differentia
¥agw @7 TeeTd e W aAT |
og @A 7 GERnEE S 9gSER 1l 3R 1
39 In common parlance we say “‘ Deva-

datta limself goes 7, “ You yourself see this™,
“1 myself am unable ”

T sy Iwit gy aurn
& wugheg FafEhEea (| 2o 1l
40 Just as “this” 1s commonly apphed
to all percepts as 1 ““thisis silver”, “this 18

cloth " &ec, so “ self ¥ can be commonly apphed
to all persons denoted by * He, You or 1”

AEATRUM A Fexg 97 & 99 |
el Wi e 1R ¥ A A 9L
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41 It may be asked “ Let the i1dea of I’
be different from that of the ‘self’ What
advantage do you dernve from this as regards
Kootastha ?” To this we 1eply that that ¢ self
denotes the very Kootastha

TIETNF T IR |
FEUCRIA! aFgREAT 1§ a3 T Il ¥R 1l
42 If 1t be objected that “self ” merely
excludes the 1dea of another and does not say
anything about Kootastha, we say that as

Kootastha 1s Atma and ‘self’ excludes the
potion of another, ‘self’ can 1ndicate only

Kootastha
@qarafy qaar 49 S a4l g |
qale A TAEHICHE TAARHY (| ¥ ] I

43 In common usage self and Atma are

synonymous and so both terms are never used
together Therefore both terms exclude the
1dea of another

gz @ 7 AAAET @ 92iy |

sraRy g SgmammEETad |l ve i
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44  1f 1t be objected that the word *self ’
1s used 1n connection with manumate objects,
e g,apot (which has no consciousness) as m
the sentence * A pot 1tself does not know ”, we
sny that 1ts use 1s justified as Atma forms the
basis of all objects both ammate and inammate

SaANgAfg fEeRagal 9 & |
% g gfgparmasiaaTmaany i 84 |l

45 The difference between ammate and
mammate objects 1 not made by the unchanging
Atma bt 1s to be understood as bemg made by
dJiva who 1s the reflection of Kootastha i the
ntellect (1 e, Avidya)

qqT qaq HT FoW WFEHRYE |
> o LY ~
ANGAr g a9 9y sevg 1 ¥& 1
46 Just as the conscious Jiva 1s created
In the unchanging self by the illusion of
ignorance, so also are the manimate objects, e g,
the pot cieated mn the same way
ANGY AN wafe awEAIRg |
A - ~
[EAGNS ¥ THCATERINT S 1 8w 1



154

47 If 1t be objected that the 1deas of
“that’ and ‘this’ are common to you and I”
just as the 1dea of self 15, s0 you must grant
that the thing denoted by * this and that ’ 1s also
Atma

§ AOSE ST a9GH gaEE) |
AT W GAST GEFIRTAT T Y| we |

48 (We reply that)itis notso ¢ That’
and  this ' are used not only with ¢ you ' and ‘I’
but also with Atma which 1s common to ¢ you'’
and ‘I’ Therefore they aie of the natuie of
adjectives ke ‘ good * and ‘bad ’ and so cannot
be synonymous with Atm: (While Self and
Atma are substantives, ‘this’ and ¢that’ are

only adjectives)
q9gd @aIE @argy YIEaTy |
shighgaar oi% 9fag aikg 997 || 9 (|
49 Moreover the 1deasof * this ' and ‘that’
are opposed to each other just as the pans of

1deas  Self and another” “ You and I e
As this usage 1s common there can be no doubt

about 1t
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| SRERARisEEAT Sty ) 4o |

50 The idea of © Self ” of the nature of
the unchanging Atma 1s opposed to that of
another and the egoism of Jiva opposed to the

1dea of * You ” 1s superimposed on the unchang-
ing Atma (1 e,) Kootastha

FEARAAATE TIIRAANT |
wWEsfy Agras wwa afwl® n g

51  As mn the case of silver and ¢ this’,
so the difference between the 1deas of ‘I’ and
* Self * 1s plain , but people overcome by 1llusion
idenufy ¢ I’ and the unchanging self

In the universal usage of the word ‘self’, there
18 o hngmstic evidence of an 1nsfinctive recogmtion on

the part of man of a something existing beyond the ego
aud the objects of perception, as their basis

AR TR @ﬁrﬁﬂﬂl EL
ufrarn g &M SREay 1 4’ i)

52  In this section 1s treated the mutual
Superimposition  which has been created by

gnorance It leads to 1llusory knowledge
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When the 1gnorance 1s dispelled 1ts result (1 e,)
mutual superimposition with 1ts 1llusory know-
ledge also disappears

afyggfaaged Agds fams |
RFaT @ET g meewaadiEy || 43 |

53  The veiing power and mutual super-
imposition which are products of ignorance me
destroyed by a knowledge of the self The
effects of the creative power, viz, the phe-
nomenal world being the manifestation of the
causes that have been operating during 2 series
of births can end only with the exhaustion of
the particular Karma that has already begun to

fructify 1 this hife

This alludes to the commonly accopted theory
of Earma according to which every man starts bis hfe
with o store of Karma at his credit, a portion of which
begins to fructify 1o that hfe, the rest accompanying
him throngh all the future births determiming their
character, till be realses Brahman Then, while that
portion of the Earma which has alrendy begun to
fructify, will have to be completely exhausted in that
life, the rest of the store will disappear without ever
going through the process of fructifieation  This 15 not

11 conflict with the theory of causality as no cause ean
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operate 1n the presence of an obstacle and enhghtenment
bemng the most powerful of such obstacles, the unex

housted store of Karmsa cannot in its presence evel
operate

JUIRIY AAushy sor HF Ay |
g HIEEEeNS F T Gad It a¥ Ul

54 The logicians say that though the
material cause 15 destroved, 1ts results persist
for a short time afierwards Why should not
this hold good 1 ow cise also ?

AT RAaearar SWEg g §ka |
WHRIIGSIFETH AT Q0 FESIANT 1 1Y ||

55  Accordmng to the logicians the cloth
keeps 1ts form for a second or so when the
thiends of which 1t 1s made are destioyed, as
the life of the thieads 1s measured by days
On the same reasonng the body may persist for
2 proportionately long time when 1ts cause the
1gnotance of countless ages 1s destioyed

P aegw aw $Sar aRmeey |
FRgFagRt aTa 6 g g om0 ug )

36  The persistence for a short time of
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When the 1gnorince 15 dispelled 1ts result (1 e,)
mutual superimposition with 1ts illusory knosw-

ledge also disippears

sfyigiaaged fads famaa |
favE @&y g seasEdad |l 43 |l

533 The veiing power and mutual super-
imposition which are products of 1gnorance are
destroyed by a knowledge of the self The
effects of the creative power, viz, the phe-
nomenal world being the manifestation of the

causes that have been operating during a series
of births can end only with the exhaustion of
the particular Karma that has already begun to

fructify m thus Ife

This alludes fo the commoniy accepted theory
of Earma necording to which every man starts his hfe
with o store of Karma at his eredi, & portion of which
begins to fructify in that hfe, the rest accompanying
pum through all the future births determining therr
character, t1ll he realises Brabman Then, while that
portion of the Earma which bas already begun to
fructify, Wil bave to be completely exhausted in that
life, the rest of the store will disappear without ever
hrough the process of fruetfication  This 15 not

gong b
1ct with the theory of causality as no cause can

n coonfl
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operate 1n the presence of an obstacle and enhightenment
being the most powerful of such obstacles, the unex

bhausted store of Karma cannot 1n1its presence ever
operate

IR AAushy wor w9 SdE |
UGS HIGETHF 5 7 FWI 1 4¥ |l

54 The logicians say that though the
material cause 1s destroved, 1ts results persist
for a short ume afterwards Why should not
this hold good 11 our case also ?

aegn fymeerr SWes a0 §k9 |
VAWIACIHEAE AT Q0T FRSATTT 1| uy |

55 According to the logicians the cloth
keeps 1ts form for a second or so when the
threads of which 1t 1s made aie destroyed, as
the hfe of the threads 1s messured by days
On the same reasoning the body may persist for
a proportionately long time when 1ts cause the
1gnorance of countless ages 1s destioyed

e g 7w SSuT TREwEy |
FREFgYRv agan 6 g g swn ug 0

56 The persistence for a short time of
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the results after destruction of 1its cause, 15
simply assumed by the logicians without any

proof  But 1t 13 not impos«ble to the Vedantm
as he 15 supported by Vedas, reasoming and

experience

ArEr grRs A% far 9% gy |
“ hu ~oS
Al fagasa geealRmiEr o1 g 1)
37  Let us put aside the disputations with
unreasonable logicians  The fact 15 the 1dents

ficaton of the unchanging Atma expressed by
+ Self” and Jiva with the 1dea of egoism, 15 due

to lusion
WrFaey qiteaaar a¥ Siesalqsr |
smred g Aot giemilEr 1 se u
58 The worldly wise logicians believing

themselves to be very learned, become subject to
illusion holding fast to their unaided reasoning

and disregarding the Vedas

Q@A TR 9 |
JFAEFEETE NTTTd 11l 4_ |

59 A few of the above class profess to
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take the Vedas as thewr authority but become
confused bemng unable to harmonise the meaning
of what has gone before with what follows
They, shamelessly try to mamtam thew own
Views on the authority of 1solated passages which
when considered apart tram their context appear
to support them

TeenRaQuraagascaar Ig |

SIHEA QA SEETHEAET 1| §o I

60 Lokayatas (Atheists) and vulgar

persons relying only on the ewidence of the

senses, consider the whole aggregate from the
unchanging self down to the gross body as the

Atma
AdreY waw § ProwAaT ayr |
friqaer fagwa samr SRR 0 &9 1

61 To make their own opimions confor-
mable to the Vedas, they quote passages to

show that the gross body 1s the Atma, which 1s
the doctrine of Virochana

SARARTRY Sgmoens gatany |
ECURTEg® TIRAGSHIFAT G | £ 1)
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62  Others say that when hfe passes out
of the body the latter undergoes death and
decay  Therefore Atma must be something
different from the gross body

SEERIT A TR sug |
aaAfgFgarara asWignRagara ) §3 |

63  Others, taking the evidence of the
senses and because the ntellect enables one to say
1" am speaking " &c declare that the sheath
of the intellect with the various senses, apart
from the gross body, forms the Atma

anntartafegann seg ANy g9 |
A SJaeaiaTARTe a9 O |l §% |

64 They say that as the Vedas declare in

some place that the vailous sensese g, those
of speech &c, quarrelled among themselves and
to do that they requre to be endowed with
consciousness which 1s a sign of Atma, there
fore the senses may be said to be Atma

$rognal O RAETER |

qgUaEest TmEsy g Sl 0 g4 0
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65 Others known as Hairanyagarbhas,
argue that Pranas alone are to be considered as
Atma, as even in the absence of the sensese g
that of sight, a man 1s said to be alive only so
long as pranas are 1n the body

it SEiG gRsty mostgaifs ga |
BN FOwY  GEIREEOT FITT | §§ I

66  Pranas persist in states of wakefulness
and of sleep TheVedas declaie the pre-eminence
of the Pranas and describe the Prame
sheath 1n detail

| SARAN weged SYEAIU ST |
SIAIFAl €8T HIGE AqaEd 1| §y ||
67 Devout people beheve that the mmnd

1S Atma, as 1t 18 plam that the Pranas have no
power of enjoyment and mind has

AT U AGHWH FRU FFIAET |
YAl AAAT  BWEERHARE A 0 &< 1)

68  “Mnd alone 1s the cause of bondage

or freedom to men ”  The Vedas speak thus of
P 10
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the mental sheath and therefore mind alone
18 Atma
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69 The Idealists (Buddhists) say that
mtellect 15 Atma as 1t 15 the basis of the mnd
and enables 1t to grasp things fully

AgglaiEataiasg ST fgar |
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70 The internal organ s of two kinds,
that whose operations cause the 1dea of ego and
that whose operations give the 1idea of the
external world as ‘ this and that ° The former

s ntellect (faculty of certitude) and the latter
s mind (the faculty of doubt)
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71 As, without having the 1dea of egoism,
t 15 not possible to cognise the external world
t 15 plain that mtellect which brings about the
dea of egowsm 1s the cause of the mind whose
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operations give the 1dea of external world
Thig 18 the Psychology not of the Vedantin,
but of the Bouddhas
O gt SETmEREIE 94 |
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72 As the 1dea of egoism =arises one

moment and disappears the next moment,
mtellect 18 transitory wnd selt lummous

Nmmngsinisy M QEAT G )
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73 The Vedas declare the sheath of 1n-
tellect to be the Jiva who alone 15 affected by
births and deatbs, pleasure and pain &c

Aram gt qen g i |
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74 Others known as Madbyamikas
(Agnostics) say that as intellect 15 transmitory
hke fiashes of lightning in clouds, 1t 18 not Atma

and as we know of nothing beyond intellect,
Atma 1 mere nothing’
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75 To support then position, they quote
a passage m Vedas wlich says that * before
creation there was nothing ™ and that cognition
and cognisable objects are merely creations of

llusion
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76 (Here the Vedantin breaks m, saying)
this cannot be as there can be no 1llusion with-
out a basis of reality Therefore the existence
of Atma has to be admitted  Even * nothing
requires a witness as otherwise 1t would not be

aven possible to say ¢ there 1s nothing ”

AT [AFIEa MFgAT ST |
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77 The Vedic doctrme 1s that there 1s the

‘heath of bliss, beyond that of mtellect as men-
aoned m Vedic passages
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78  Others conforming to the teachings
of Vedas regarding Atma, still dispute variously
as to whether the Atma 1s atomic 1n size or all
pervasive or of medium size

Y TrAFEUST GEAAISIHTIE |
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79 Of this class of disputants, some
known as Antaralas say that Atma must be
atomic 1 size, as he 1s declared to pervade

capillaries which are as fine as 1/1000th part
of a hair

TSy guarggae Raf |
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80 They adduce 1 support of ther
arguments hundreds and thousands of Vedie
passages which declare that “ Atma 1s atorme m

$17¢, more minute than an atqm and finer than
the finest nartiola »
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81 They quote another Vedic passage
which says that “the Jiva 1s to be known who 15
1/100th part of the end of a piece of hair which
has been divided mnto 100 parts ”
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82 Others known as Digambaras assign a
medum size to Atma as he anmates the body
from top to toe, quoting a Vedic passage which
says that *the Atma pervades the body up to

the tips of the nails”
GEAAEITI FERTEIRIa |
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83 They also say that the Atma becomes

subtle and pervades the fine capillaries, as the
arms enter mto the sleeves of a coat

aﬁlﬁw"&g TaRISAT TARTR |
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84 They estabhsh the medwm size of
Atma by saying that 1t adapts 1tself to a body
of any size, by enlargement of or dimnution m
the size of 1ts parts

|iger qEasgr wAAT I G |
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85 Ths position 15 untenable because 1f
Atma 15 ctedited with organs or parts, he must
be subject to destruction hkea pot If Atma
be admitted to be capable of destruction, the
logical fanlts arise of causes being left without
their subseqnent effects and of effects arising
without previous causes, (as individual pleasures
and puns expenienced n one life cannot be
accounted for)
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86  Therefore Atma 1s neither atomic nor
of medwum size but without any parts and of
unbimited size, all pervasive ke ether, this
doctrine beng ncceptable to the Vedas

FITA JYAN g AP W@ 9g |
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87 Swmilarly as regards the nature of
Atma, there are numerous disputes some attr
buting want of consciousness, others conscious-
ness and others again a mixture of the two

HIATHTEISHEE AGTEAN=gIeaany |
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88 Prabhakaras and logicians say that
Atma by 1itself 1s unconscious, that 1t 1s a

substance Iike Akasa (Ether) and as sound 1s a
property of ether, so consciousness 1s an attr1-

bute to Atma
gTBRNNAAI gl gaIgy |
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89  They predicate other properties besides
conscrousness e g, Desire and hatred, efforts,
pleasures and pamns and the power of having

them 1n a latent condition

- AN -
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90 They say that when as ‘the effect of
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previous Karma, there 1» umion of Atma
and mind, the various properties mamfest them-
selves When the Karmic causes do not operate
there 1s dieamless sleep and then these pro-
perties become latent

fatrmsaaar safrsoRsaaarT |
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91 This Atma having desire and hatred
and making efforts 1s called Intelligence (asit
were) because he possesses it He becomes an
actor domg good and bad actions and conseq-

vently becomes an experiencer

of pleasures
and paing

A1y FHagE  HEIARE GEIRHT |
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92  Just as, through performmg actions,
he comes occasionally to experience happiness
and misery so when he assumes another body
1n another sphere of existence, desies &, mam-
fest themselves through the mfluence of Karma

Therefore desire batied and other properties
of Atma 1neluding intelligence itself a1e only cocasional
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93 Though all-pervasive, Atma becomes
subject to deaths and rebirths (The Pra-
bhakaras say that) the authority for their state-

ments 1s found 1n that portion of Vedas which
treats of works and thewr results

AERATIE @ GgAr RISy |
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94 The bhissful sheath in which conscious-
ness 1s not found fully manifested and which

remains as the last element persisting 1n sleep 1s
the Atma of these Prabhakaras The characters

above described are attributed to this blissful

sheath

¢ daFageieT SeAaEEIan |
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95 The Bhattas, 1magining masked or

ndistinct consclousness, say that Atma 1s of the
nature of consciousness The 1nference of cons-
clousness 18 from the remembrance (of sound
sleep) on the part of one awakening from sleep
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96 After waking from sleep one re-
members that he became unconscious and slept

There can be no remembrance of unconscious-
ness unless one had experlenced 1t

TEEREE A gAr JweAa |
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97 The Vedas also declare that “ 1 sleep

neither the seer no seeing > absent”  There-

fore like the firefly, Atma 15 both lummous and
dark

frdiwgrae W SR |
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98 The wise Sankhyas say that as Atma
18 without parts, he cannot be of the nature of

hoth consciousness and nnconsciousness and that

he can therefore be of the nature of conscrons-
ness only

W AFA © (AU B 7 79 |
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99  Unconsciousness 1s the nature of pra-
knti which 1s made up of three Gunas Satva,
Rajas and Tamas and 1s changeable  The opera-
tions of Praknti are to enable Atma to be
the enjoyer and to release him from the worldly

bondage
sagIiaadeaAE AgEgEAat |
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100 Itis only through the non-compre-
hension of the distinction between Purusha and
Prakrit: that Purusha who 18 unassociated and
pure 1s said to be subject to bondage and eman-
cipation  To account for the different indivi-
duals having different lots in this life and to
account for individual release as the result
of mdividual knowledge, Sankhyas, like
the previous disputants, admit the plurality

of Atmas
agd TASTHIAN THRAEA |
gaaEal qEgagT AT &I (| Ro g I
-
101 They cite the Vedas which say that
« Praknit: (undifferentiated and potential matter)
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18 other than Mahat (diffeintiated and kinetic
matter) and 1s unmanifested and that also
Purusha 1s unattached and pme”

facafrdt sgamar 9B Framsg |
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102 Yogs predicate Iswara (Lord) who
controls the Prakrita which 1s operating in the

presence of Atma They say that he 1s supertor
to Jivas
A

sqFysEmafaEE s & gl
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108 The Vedas say that ‘ Iswara 1s the
Lord of Prakrit1 and of Jivas having the three
Gunas (Satva, Rajas and Tamas) under s con-
trol In the Aranyaka 1s deseribed the internal
controller ~Through fear of hum all natural
fgencies operate

Ty wegrrd Aigw @Egtelit |
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104 Even 1n the case of Iswara, there are
a number of disputants who wish to mamtam
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ther own views, quoting m support, various
Vedic passages which they believe to be in therr

favour
rRdRdEgradiaayd |
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105 According to Patanjali, there 1s a
superior Purusha who 1s unassociated with
museries, works, bii ths and deaths and their latent
mmpressions (carnied on fiom birth to birth)
This Iswara, like Jiva, 1s unattached, 1s of the
nature of conscionsness and a special person

quify giSEgedser (Masgar |
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106 Stll, bemng & superior Purusha,
be has the power of controlling the universe
I there were no controller bondage and emanci-
pation will fall into confusion being unregulated

fEREEANgEaage JUET |
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The Vedas say that * the forces of

!
107
erate through fear of Iswara who him-

nature Op
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self 18 pure and unattached’  1ms controlling
power 18 suitably vested in Iswara as he 1s not
affected by muserv, works &e

AR EgAREAE galiy = |
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108 (Properly speaking) misery and
works do not also affect the Jivas because they
are unattached hike lswara But as saxd before,
through the want of comprehenvion of ther
real nature of unattachment, they are affected by
misery, works &e

frrmRTTRssREeE aad |
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109 The Logicians deny the controling
power to Iswara as he 13 unattached but invest
him with the attributes of permanent knowledge,
effort and desire

The logictang who predicate to Jiva, conscious
noss, only as an attribute occasionally mamfesting
itself, suppose the Jiva to be essentially unconscious
To escape from this position, they, in defining Tawara,
mvest m with the atiribute of permanent consesoug-
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ness , but this device does not help them, for at best,
1t ean only be a dogmatic asseirtion, since reasoning from
the known nature of Jiva 1n whom consclousness 18
supposed to be present only during wakeful and
dreaming conditions and absent in that of dreamless
sleep, the conclusion 15 mevitable that conscrousness
wherever 1t1s an attribute can come mto play only
occasionally This would make Iswara as much subjeat

to 1gnorance as Jiva himself

gRSYeATTe qORT T AT |
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110 The Lordship of Iswara 1s due to
lus having these three atttributes and to nothing
else They quote the Vedas which declare
“ ym to have pure desires and ntentions ”

PramrRTerser @i agr waq |
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111 As Iswara permanently possesses
knowledge and other properties he must be
constantly engaged 1 the act of creation

(Such creation 15 only periodical) It 1s only a
bemng who 18 associated with the subtle body

that can be considered to be Iswara Since
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Hiranyagarbha 1s such a bemg he alone must be
the Tswara (Lord)

TR oW NIRRT |
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112 His worshippers say that a detailed
account of Hiranyagarbha 1s given 1n Udgitha
Brahmany Though he forms an aggregate of

subtle bodies he does not become a Jiva as he
18 not bound by works

sy faar fowyet @ @I €399 |
ool Y Saivse wdar wewlRAE 0 193 1)

113 Worshippers of Virat or Viswanara
say that Virat consisting of an aggregate of
gross bodies, possessing head and other orgaus

15 the jeal Iswara, as a subtle body 1s not seen
apart from the gross one

TEETNeY ¥ Rreagla |
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114 They constantly quote the Vedie
passage which describes Viswarupa as consisting

of mnumerable heads, eyes 1n all directions &e
P 12
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115  Othets objecting that eten worms
would have to be invested with divinity, 1f Virat
the aggiegate of gross bodies possessing all
hands, feet and other organs, 1s taken to be
Iswara, declare that no Jother person than the
four-faced Brahma alone 15 Iswara

g qAEAT TAAG AHGQ |
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116  So say persons who worship Brahma

for obtaining children and quote passages n
which Brahma 1s declared to be the creator of

the worlds
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117 Bhagavatas say that Vi1shnu alone 1s

the real Iswara as creator Brahma arose from the
pavel of Vishno

fe TRENE WEqTeEd {E
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118  Sanvas alo relymg on Vedas, -ay
that Sivi only 1s Iswaa and not Vishnu, as the

latter 13 declated to have been unable to discover
the feet of (all peivasive) Siva

g qrgiig fEeRst SIsTqSa |
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119 Worshippers of Ganesa say that he
alone 15 to be considered s Iswara, since Siva
worshipped lum to enable hum to overcome the
demons of the three cities

@A IR MHEAFTAETAT |
WA AEHEATE AT It {Ro U
120 Sumluly numeroas other sects try
to establish the overlordship of the derties for
whom they have a predeliction by quoting Vedic
hymns of prase, local traditions &c, 1n support
of their opinions
ARGHURIOE ETFATANTR |
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121 Fiom the mternal controller down
10 nammute objects all are considered to be
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Iswara, for we find that trees e g, Ficus
Religio«a, Ascleptas gigantea and the Bamboo
are taken by various people to be therr family
deties

TAFEATBIAT ~IANTHITIIRIRT |
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122 Those who study the Vedas and
logic with the intention of determining the real
truth, come to the conclusion that Iswara 1s one
only and that 1s planly described in this sectron
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123 The Vedas declare that Maya should

be known as Prakrti (material cause of the
amverse) and that Atma associated with Maya

as the great [swara and that the whole umverse
15 pervaded by animate and nanmimate objects
which are parts of that Iswara

3R sEgare et o il
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194 Regarding Iswara this s the proper
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conclusion 1n conformity with the Vedas Fiom
this pomt of view the worship of trees &c,
becomes reconctlable with the Yedic teachings
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125 Tapimya Upanishad says that the

Maya 15 of the nature of ignorance The Veda

itself declares the umiver~nl experience to be the
evidence of the nature of Maya

T Ageas qHATAEER FE |
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126 The Vedas pomnt to the umversal
espenience of the unmtelligent and illusory

nature of Maya, as displayed by peisons of
lower order of understindng, e g, children and
shepherds

g qeaey we T |
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127  The nature of pots and other in-
immate objects 18 Jada (1e) absence of
wtelhigence

Worldy wise men say that where
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the power of mtellect becomes futile, that 1s the
sphere of Maya

The sphere of intellect 15 with regard to all
empertcal sciences, circumseribed by Maya Every fact
of phenomepal experience can be connected with its
cause only up to a certain point beyond which the
greatest scientist or the wisest philosopher must confess
his ignorance Maya thus sets a limit to the enquiry
mbto the causes of things and seems to lay down the rule
“ thus far and no further For instance in Chemistry,
we know that Hydrogen and Oxygen combine to form
water but why they should do so and 1n certamr propor
tions only and why the result could not be otherwise,
are beyond the ken of human intellect Any and every
topic of discussion will be found to be enshrouded 10
this ultimate mystery which the human wit can never
petaa  This occasion mav mecidentally be taken to
prove the absurdity of the enquiry 1nto the cause of
Avidya {(ignorance) For the sphere of intellect being
limited m all directions by Avidya the notion of o causo
which 1s derived from intellectual experience and 13
therefore legitimately 1estricted to 1t cannot overstep
the bounds of the mmtellect itself The expression, ‘the
cause of Avidys’ 1s therefore as meaningless as the
expression I died yesterdny Altbough the form of
such an expression 18 possible by usage, tho relation
petsveen cause and Avidya 1s unthinkeble Therefore

the expression has no content and Avidya 1s causeless
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128 Thus the primal ignorance 1s
admittedly experienced by all people From a
logical pomt of view Maya becomes indefinable
as desertbed 1n Vedas that 1t 1s neither existence

(bike Brahman) nor non-exstence (hke a barren
woman’s son)
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129  As the effects of Maya's operations
are mamfest 1t cannot be said not to exist As
1t 13 destroyed by knowledge, its real existence
cannot be predicated  As 1t constantly suffers
destruction whenever viewed with the eye of
knowledge, 1t must be mere illusory appearance

geotsidasiar 5 aradt Sz frar )
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1130 Therefore from the pownt of view of
knowledge 1t 15 unreal from that of reason

{restricted to emperical sphere) 1t must be samd
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to be indefinable from that of the unenhghten
ed people, 1t must be assumed to exist

A ATARATT T A RAGAY |
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131 Maya exhibits the appearance (as i
dreams and the wakeful stites) and disappear
ance (as 1n sound sleep) of the world, just as a
piece of painted canvas when unrolled exhibits
the picture and when rolled up causes 1ts dis
appearsnce
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182 Asn the absence of canscliousness,
the effects of Maya cannot be cogmsed, so 1t has
po mdependent reahty  But mna<muchas 1t
makes the unattached Atma appear as if 1t were
attached, Mlaya appears to possess (astounding)
mdependence
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138 This Maya makes the unchangmg
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and unattached Atma assumne the torm of the
unmverse Iy creates Jivas and Iswara through a
reflection of Atma mn uself (Maya)

Since what 15 not attached can never become

attached the action of Maya 1n making 1t seem so, 15 all

the more wonderful In fact 1t 1s 1mpossible and
hence unreal

FTRRGIGH FUN AGHEH |
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134 Though unable to affect any change
the unchangeable Atma, Maya creates the world

How skilful must this Maya be, which 1s capable
of domng the niost 1mpos<ible things
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135 As wetting 15 natural to water, heat-

ng to fire and hardness to stone, so effecting

Impossibilities 1s natural to Maya

Nothing
else has this powe
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136 As long as the magician 1s unper-
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cerved, people look upon his magic as wonderful,
but when once they perceive the magician, they
cease to wonder at his magic
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137 Itis only to those who consider the
world as real that the effects of Maya appear
wonderful But as Maya 1s of a wonderful
pature, one need not wondet at 1ts power
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138 [f you object to ths wonderful
Maya, I can also bring counter-objections to
your objections By a course of enquiry we
must try to rid ourselves of Mavya, Further

arguments bemng useless
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139 As Mava itself 15 an embodiment of

wonder 1 wise man must mahe persistent cfforts

to overcome it
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140 T you say that before trymg to
overcome Maxa, we must know its real nature,
do so and find out whit 1ts nature 15 See
what the commonly accepted defimtion of Maya

15 1n this world and consider if 1t 1s not applic-
able to Mayu

w7 freufyg aFa fegg aEE T 90y
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141 People understand that to be Maya
which while being plawnly visible 1s at the same

time meapable of exact determination asto 1ts
nature as 1n the case of magie
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142 Tlus world s clemlv mamfested but
1 15 impossible to define 1ts exactnature There-

fore consider impartially and laok upon the
umverse as the product of Maya
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143 All learned men undertaking to
determine the nature of this world, have been
confronted at every step with ignorance bring
g them to an 1mpasse, whatever nught be the

vartous views held by them

This 13 not more unressonable then the modern
theories of cosmic evolution Evolutionists posit an
original nebulous condition from whieh the whole of the
present state of things has gradually developed The
notion of gas in an ineandescent condition mihitates
against every posstbility of living germs The problem
ever remains unsolved as to how life ean have origimated
at all The soientists will hnve to take refuge n a
supplementary dogma of spontaneous generation of hife
an altogether meampgless expression and a doctrine
opposed to every day experience The mystery rematns
impenetrable  Even should 1t be proved that hlo can
originate from not hie, the iniroduetion of the new
element of conscrousness which 10 s nature I8
diametrically opposed to all mutter must remnmn ap
\nexplicable emgma  From the psychologieal point of
view, we challenge the pessibility of establishing any
gonehc rolations between the subjoct {consciousnoss)
and object {matter)  Again the fundamental doctrine of

evolution, ¥17: the derrvation of hetorogeneous multiph
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aiby from homogeneous uniby is altogetber inconcenvable
Homogeneous upnity must mean a conglomerate of
numberless things all of the same kind This knocks
the doectrine of scientific monism on the head The aim
of philosophy 18 to reduce & number of phenomena to
ong prineiple, henee any theory that does not tend
towards this unification, 15 & long way from the
philosophic 1deal
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144 Suppose we question you mm our
turn, to explain how the various solid organs of
the body arise from the ovam and sperm and
how the body came to have consciousness, what
would you say P
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145 If you say that it 1s the nature of
the sperm to do so we ask you how you came to
know that If you say that a sperm slways
gives rise to a body with its organs, we pomt
out that 1t does not do so when shed mto a
barren woman
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The position of the antagonist 1s perfectly
logieal, his statement being that the sperm 1s the mvar
able antecedent of the formation of the foetus The
author has altogether blinked the point His position
however can be defended by showing that we are n
utter ignorance as to why the sperm should lead to the
formation of the foetus or why there should be genera
tion at all Thus our inabiity to aunswer the ever
recurring whys points to primal ignoiance at the bach of
all phenomena  That such 1= the author s meaning 1§
clear from what follows
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146  So ultimately, you will be obhged to
ake refuge n confession of jow 1gnorance
Therefore we say that great men declare this
sorld to be like the result of magic
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147  What magic can be more wonderful
than the sperm entermg nto the uterus, develop



191

Ing 1mto a conscious tndividuil with head, hands,
feet and other organs, who passes through the
stages of childhood, youth, old age &c and sees,
eats, hears, smells, comes and goes ?

Yergeamgr gRwE e )
% WiAr HF 91 g@EArIE [g 1y ea

148  Sinularly consider the development
of a large Fiens tree from its tiny seed What
compaiison 1s there between the tree and the

seed from which 1t ~prings Theiefore determine
all this to be Maya

frsemfmm & g99 anSEET |
RS g GUeHE! gRwAar | 18R 1
149  The learned logicians may feel satis-
fied with explanations provided by the science
of logic (Science of determmation of things)
Therr position has been refuted by Harshamsra
and others 1n the work known as * Khandana *
Afear &g A WIAT 9 IREPY AR |
ATTFHTIAEY AT GG 1t (%0 I

1530  Things that are unthimnkable should



190

The position of the antagonist 1s perfectly
logieal his statement being that the sperm 1s the 1van
able antecedent of the formation of the foetus The
author has altogether blinked the pownt His position
bowever can be defended by showing that we are n
utter ignorance as to why the sperm should lead to the
formation of the foetus or why there should be genera
tion at all Thus our imability to answer the ever
recurring why s points to primal 1gnorance at the back of
all phenomena  That such 1= the sutho)r s meanmg 15
clear from what follows

A FEANY fFRalkgsa Ko a9 |
Nq TF AGIFAISE JATTACEIASANY 1] ¢¥§

* 146  So ultimately, you will be obhged to
take refuge in confession of your ignorance
Therefore we say that great men declare this
world to be like the result of magie
EENRGHITSISHI TFRATARTR

el EERNETIIRITNIE |
qatao AEEdlaTeR e sT

qEars YUl R aq TeegE=sR I

147 What magic can be more wonderful
than the sperm entering into the uterus, develop
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ing into & conscious ndividuil with head, hands,
feet and other organs, who passes through the
stages of childhood, youth, old age &c and sees,
eats, hears, smells, comes and goes ?

YEEgeagt gl @, |
% 9T §9 91 gwEwFEanEi SEg nyga
148 Sipmlaily consider the development
of a large Ficus tiee from its tiny seed What

comparison 18 theie bLetween the tree and the

seed from which 1t springs Theiefore determine
all this to be Maya

fagwafuam I gua arfhsRa |
EYRmIRS g wvews) gRtgar 1 Ly} |
149  The leained logicians may feel satis-
fied with explanations provided by the science
of logie (Science of determination of things)

Their position has been rcfuted by Harshemisra
and others 1n the work known as “ Khandana ¥

AT @G T WET A ARy A |
ATHFIRTATERY AFGHT SeEg I Lo |

150  Things that are unthinkable should
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10t be subjected to canons of logic and this
vorld 1s one such, for the mind cannot concerve

f the very mode of 1ts creation

sifrEramn s arafy fFtag )
arEte a5aT gUAEGES 1 el N

151 Know for certamn that to be Mayz
which 1s the cause of the creation of an unthmk-
able thing (such as this world) In deep sleep we
experience the sole Maya which 1s the cause of
this world

STFEARTad giq fid g7 gH )
FERIgATIE] ARG WA I QuR U

152 dJust as a tree 1s latent 1n the seed so
1s the world of the wakeful and the dreamy
states latent mn sleep  Therefore all the 1mpres-
gions of the whole world are latent in Maya

a1 glearaararg Saex sRwET |
IrerETEiagEl sgAiaaw U g4 o

158 In those mental 1mpressions 1§

dmly reflected, the unchanging consclousness,
which reflection has to be mferred Lke the sky
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reflected 1n the water particles of a cloud

The analogy 18 not strictly true One that
wakes from sleep remembers having experienced the

sole existence of self without any percept Even his

declaration of 1gnorance 1s necessarily couched in the
language of the intellect It 1s only by contrast with

the world that be now percetves, that he falks of its
von perception during slesp

a1 wrawa agie died gk |
#dr g2t Prgrarar ey SRwrER 1o Que |l

154 The Maya associated with the partial
Iy visible reflected consciousness, becomes evol-
ved mto intellect 1n which the reflected cons-

clousness 1s rendered plainly visible 1n the form
of the individual ego

arnTE SHEA SRR 91 e )
YreseEEnA & geaataar || tay |
155 The Vedas declare that Mayie power
Creates Jiva and Iswara though causing a reflec-
tion of Atma 1n itself (Maya) Jiva 15 a dim
reflection like the reflection of sky 1 the water

particles of a cloud and Iswara 15 2 clear reflec-
P 13
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not be subjected to canons of logic and this
world 18 one such, for the mind cannot concerve

of the very mode of its creation

wRFETETIRwETS Aty AT )
AT aA% GIAEGET 1 Q4

151 Know for certamn that to be Maya
which 1s the cause of the creation of an unthink
able thing (such as this world) In deep sleep we
experience the sole Maya which s the cause of

this world
STScETSTas @A fi g9 gw |
FEARRATTNGT Jraaad erqar 1| Q4R i
152 Just as a tree 1s latent 1n the seed so
1s the world of the wakeful and the dreamy

states latentin sleep  Therefore all the 1mpres
sions of the whole world are latent 1n Maya

ar gleranrearg Yaew aRREEl |
FsTIEgeIsgRREisgHigan I 943 1

153 In those menta] 1mpressions 1s

dumly reflected, the unchanging consciousness,
which reflection has to be nferred hke the sky
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reflected 1n the water particles of a cloud

The analogy 18 not strictly true One that
wakes from sleep remembers having experienced the
sole existence of self without any percept Even ks
declaration of 1gnorance 15 necessanly couched in the
language of the intellect It 15 only by contrast with
the world that he now perceives, that he talks of its
nou pereeption during sleep

a1 e Al dieso SO |
AR ggt FagraTEl FEE SRAEY 0o Qug 1l

1534 The Maya associated with the partial
ly visible reflected consciousness, becomes evol-
ved into intelleet 1 which the reflected cons-

clousness 1s rendered plainly visible 1n the form
of the individual ego

AT ST FORE 5 awe |
AErmeETEEEE O geuahiadt | au ||

155 The Vedas declare that Mayic power
creates J1va and Iswara though causing a reflec-
tion of Atma m itself (Maya) Jiva 1s a dim
reflection like the reflection of sky in the water

particles of a cloud and Iswara 15 a clear reflec-
P s
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tion like that of the sky m water These are
thus distinguished
A9agEY AT FTRYegERET |
fiaraagrragueIaarea || ¢4 i

136 Maya 1s like a coud the mental
unpressions are like the particles of watery
vapour forming the cloud, and the reflected
consciousness 18 hike the sky reflected in the

watery particles of a cloud

araretafagrare gar At agEc |
SFaaTHl T GaET SN & €T & 0 e

157 The Vedas declare that the consa-
ousness reflected 1w Mayan 15 Jiia under the
control of Maya  The great Iswara the mternal
controller has Maya under his power Hes
ommscient and 1s the eause of the unmiverse

SigAmIaAT G FR |
e g §R GisT g P 1 A< )

158 Referring to the sheath of bliss of

deep sleep the Veda declares 1t to be the lord of
all  This s the Iswara mentioned in the Vedas
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The sheath of bliss r1eferred to hete as Iswara
18 the consciousness reflected in all the blissful sheaths
collectively

WAFENRS 9@ S99 AaNYgan |
AR AFIREFAITET GFEWET ) a1

139  As every thing 15 possible to Maya
and as Tedic assertions are not to be axgued
about, the possession of ommscience and other
properties by the sheath of bliss should not be

disputed
W gTgwy (ra ageautag ga |
T PIsiy aweT ST ARG 1 Lo ||
160 Asit1s not possible for anybody to
alter the world of the wakeful and the dreamy
states created by the sheath of bliss, 1t 15 smd to
be the Lord of all
SYAOFEAT TrEAE /YA |
AN WRIET G4 99 99% §Ra 1 (&9 I
161 In this bhssfnl sheath are latent all

the mental impressions of all hving bemgs The
whole world becomes manifest only through
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those impressions maturing in time  Therefore
1s the blissful sheath said to be Ommscient

JEALT TUERIRATTA T Figad |
wdgiey aggr TremEgHiaan || 1§ |

162 If 1 1s objected that the omniscience
15 not manifested as the impressions are only
latent, we reply that 1t has to be inferred by
seemng their operations 1n all mtelhgent beings

Rramagely SEssaE 99 T )
AraRaEFRET JAwagHar ST 0 (83 ol

163 As Iswara (of the pature of the

sheath of bliss) 1s found 1n all the sheaths begin
nmg with that of mtellect and stimulates them
to action, he 15 known as the Internal Controller

gt Remradsentardiens fag |
RragraduadiaT 33T DT 1 &Y 0
164 The Vedas declare Iswara to be
seated m 1tellect, within the mtellect, to have

the mtellect as 1ts body, yet not grasped by 1t
and to control the mtellect internally
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arg 92 figdl aggaRIAAAT Q4T |
FAAETAGIRATCEAAEHRIT 1 L& I

165 Tust as the threads are m a piece of
cloth, formwng 1ts material cause, so the mternal

ruler remamns 1 all this universe, formmg its
material cause

R FARArgea-a I agu==a |
AlFGE [saaTaEgHEan | 28§ 1)

166  Just as the threads are subtler than
the cloth and the threadlets than the threads and
$0 on, simlarly the nternal controller bemg so
extremely subtle as to pass beyond the limits of
perception, can only be inferred

fEarEsgn gRasEgaEaT |
7 digad adr ghegnama MO 1) Q& i

167 Bemg subtler than the subtle things
of the second or third degree, he 1s unseen He

can be ascertained only by 1easoning and Vedas

YEE0 FRIARYEaF g4l |
AN GEAMEASHE TYEIAT || 3§ ¢ ||
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168 In a woven fabric the body of the
threads becomes the body of the cloth So
Brabman 1s the body of the unmiverse

I ARAECTTAL] T |
SEATAAT VAR W @Ay 9% ANEF 1 188 I

169 Whatever motion 15 imparted to the
threads they necessarily communicate it to the
cloth which has no independence of 1ts own

FAFIIT g 99T JEFdT I497 |
ffede quTaTg WaIT T 9T | Qo ||

170  Simularly all the objects in this world
assume the forms given to them by the internal
ruler m accordance with thetr mental impressions
and necessarily remain such  There can be no
doubt of this

Sy EE gRAIsgA [RER |
WIIFERATR FeATGRTT AT 4 Lol 0

171 Sm Krishna tells Arjuna that the
Lord remamning seated 1n the hearts of all beings
and by s Mayic power, mahes them all revolve
as 1f mounted on a wheel
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172 By the term “all beings ™ m the
above passage 15 meant the sheaths of intellect
situated in the hearts The Lord who 1s ther
material cause appears to undergo changes there

ey e 779 agrgIsRarEar |
Rifgasfufrdy sgfasao ¥3q 1 Qw2 1l

173 By the term “wheel ” 1s meant the
various bodily sheaths By *mounting” 1s
meant having the 1dea of egoism 1n that body
“ Revolving ” means being engaged 1n the per-
formance of good and bad deeds

AEmwaeser quRfMEsTd |
wIEATT AR ATFAT A0 & a7 1wy

174 The Lord by s own power becomes
evolved 1n the form of sheath of intellect By
the operation of that mtellect he appears to
undergo changes, that 1s what 15 meant by
“makes them revolve by s Maya”
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168 In a woven fabric the body of the
threads becomes the body of the cloth So
Brabman 1s the body of the untverse

a7 WPITACTRIASAIG! TTE>qT |
FIIAT WA T Weesd 9T qww 0 88

169  Whatever motion 1s imparted to the

threads they necessarily commaunicate 1t to the
cloth which has no independence of its own

TYFAIET 95 g9 ArEAET JUT |
fafsda aurasa waIT 7 999 | Yoo |

170 Sumilarly all the objects 1n this world
assume the forms given to them by the internal
ruler 11 accordance with their mental mpresstons
and necessarily remain such  There can be no
doubt of this

$ @Al gRRIsga e |
WATEINRANT AATGESIT TG U ol

171 Sm Kmnshna tells Arjuna that the
Lord remaining seated in the hearts of all beings
and by his Mayic power, makes them all revolve
as 1f mounted on a wheel
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172 By the term *“all bemngs ” n the
above passage 1s meant the sheaths of intellect
situated n the hearts The Lord who 1s their
materal cause appears to undergo changes there

R 99T 777 agrAISBITRET |
Afafulyay sgfastae w3 1 Leg y

173 By the term “wheel ” 1s meant the
various bodily sheaths By “ mounting” 15
meant having the 1dea of egoism 1n that body
“ Revolving” means beiwng engaged 1n the per-
foimance of good and bad deeds

Hamuasin SerIfREsTs |
WA AT AT T a7 1wy

174 The Lord by his own power becomes
evolved 1n the form of sheath of intellect By
the operation of that mtellect he appears to
undergo changes, that 1s what 15 meant b
“makes them revolve by s Maya” Y
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sradwadigTaiae gdt ga |
ey @ds FarEisy dveTal fyar (19wa

175  The same meammng 1s expressed by
saymng that he 1s the internal controller By
one’s mtellect one must nfer this prmeiple m
the case of elementals, e g, Earth &c

AT ¥4 |7 9 ¥ g3ta-
SAEaad G 9 & wata
Sy Fa7 giy feas
T fagrsiar aaT FTWH 1 Q9§ I

176  (Dhritarashtra says) “ [ know what 1s
nght but do not perfom such acts I know
what 1s w1ong but do not refrain from such acts
I only act n whatever way I am prompted by
the Lord who 1s seated in my henrt ”

Ay gEIEROEIT I AFAAN AT |
S qRvERE TNy REaw o e )l

177  From the above one must not think

that mdivadual efforts are of no use because

those individual efforts themselves are due to the

Lord’s operating 11 that form
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Therefore no contridiction 1s mvolved mm a
man’s making efforts all the same Vedants must never
be quoted as an authonty to justify naction (See

Gata II 47)
SEErTE Hgfaie aran |
TAIfigrey SHe @RS I Qwe |

178 By such knowledge one does not see
any conflict with the 1dea of n 1internal 1uler
By knowing Iswaia ro be such, there arsesa
knowledge of Atma being unattached

Sigar gheR@g Yad  WaawAT |
gfregdt aRa sEdIRTNGEY 1 Qv ||

179  VYedas mnd Siutis declare that final
emancipauion 1s obtamed by such knowledge
(1e, of Atma being unattached) The Lord says

that both Vedas and Srutis are his own
commands

snsrar WifkEge WivRaRR /7 79 |
SR RN S HE S SR NI PP

150 In the Vedas we hear of natural
forces operating thiough fear of Lord This 1s
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said only to differentiate the Lord of all from
the mnternal controller

QO 1 Wy sarad g A |

R qIAE WEIST AR T AR 132

181  One Vedic passage says that “all the
suns and stars move only under the orders of
the Lord”  Another says that “the Lord
entering the body controls 1t

FTGUIRARY TATCIIFET |
staRETgearaa@dt [@ || Q<R 1l

182 The Lord 1s smud to be the cause of
this universe as he both creates and destroys 1t

Creation and destruction mean, becoming
mamfest and remaining unmanifest respectively

sfraiealy @iafadia a%e aq
AIOTE TR 92T TEEEnIE 1 L¢3 N

183 When the camias 1s unrolled, the

H
Similarly, the universe

picture becomes vistble
\vhich remans latent 1n the Lord, He makeS

Lnamfest mn accordance with the works of the
carious bemngs m their previous hves
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184 When the canvas 1s rolled up the
picture disappears from view Similarly when
the effects of works wear out, the Lord renders
latent in himself the whole umverse with all
beings 1n 1t

i glgagsdieatadfie |
qeitwEaRiTeT 57 gReaEEt | ten

185 The cieation and destruction of the
umverse are hke day and might, wakeful and
sleeping states opening and closing the eyehds,
play of imagmnation and absence of mind
respectively

1t does happen that sometimes we have
such an experience as not having attended to anything
It 1s this mental quiescence that 1s referred to above by
the expression “ absence of mind This pecuhar state-
18 o positive evidence of consciousness

continuing
without any objective representation

e fRaniETRan g |
AFAIROTANZTROAT AT GFT 1| L W
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186 As ceation and dissolution of the
world simply mean mamfestation and non-mani-
festation, the objections that lie agamst the
holders of the atomic and evolutional theories do
not apply 1n this case

SNGANT 8 ENSSBACTTEIA! |
RRuETgaeAT SEEr ST A 1 4w i

187  The 1nanimate nature of objects1s due
to Prakrit: and not to Iswara who 1s the cause of
reflected irtelligence m Jivas

q9 A AN Ryegarygieasng |
9 SROKEHY AEARAFAT ) e Nl

gt aTfisHRe SeSaaggal |
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188 & 89 [t 1 now objected that accordmyg
to Sureswaracharya, Paramatma with a piedo
mnance of Tamas 15 the cause of the body nd
with a predommance of ntelhigence the cause of
Jyiva and that Paramatma alone 1s che cause of
the animate and mnanimate objects, m,\dccordqnce
with their mental 1mpressions, Lnowledge and



205

works and that the cause of the universe 1s not
assigned to Iswara

SedieqrearanaI Shageraiid |
PacmHr fag FAT A OIT 11 %o 1l

190 (To this we reply that) Sureswara-
charya attributes the causation of the uniserse to
Paramatma, presupposing the common superim
position of the attrbutes of Iswaia wmpon
Brahman and Vice Versa, justas there 1s mutunal

superimposition of attributes of Tiva and the
unchanging <elf

A Frausey Ige aeRayiaar |
¥ FrafawesaTTeEARE 3N A/ 1 1]

191 (Insupportof the author’s interpreta-
tion he quotes) Veda (which) says that from
Brahman who 1s of the nature of existence, cons-
ciousness and endlessness are derived Ether

(Akasa), mir, water, fire, earth, herbs, food,
bodies &c

sTaTaEiYaTas staol Wity ggar |
T g9ar swgETeAETE S | R]R 11
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192 The unenhghtened superimpose the
causation of this world on Brahman (who 1s with-
out attributes) and they tiansfer existence &e
characteristic of Brahman to Iswara the creator

AR AT AR SHIAH[SATET AT |
IRANFORRY agEEATar 1@ (1 183 1

193  Just as a piece of cloth stiffened with
a coat of starch becomes one with the starch s0
also by mutual superumposition, Iswara 1§
through 1llasion concetved to be one with Para

matma
arsEmEEE Riv=E T qat |
ACEETAIRFT TR 1 2R ||
194 As ignorant persons cinnot dis-
tingwsh the cloud enclosed Abasa (Ether) from
the general body of Ether, so men of shght diser:
munation look upon Bribman and Iswara as one
quEARATSSRTd AR |
arag AW AEr GEdY ApE 1 %4 )

195 By proper enquiry into the mew-

1 of Vedic passages and by an apphcation of
o
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rules of interpretaton (explained i Purva
Mimamsa) Brahman may be known to be unasso-

cated and Iswara assoctated with Maya, to be
the creator

VU FRATFT gUHH9agay |
TG qT4r Fagea sAEGENE 1 Q%§ |

196 Beginmng with a description of
Brahman as bewng of the nature of existence,
knowledge and endlessness, and ending with a
declaration that the natureof Biahman cannot be
grasped by speech and other organs, the Vedas
teach his nature to ve without associates

qidf gwiv Ry afegas qaarn
T FYUU HY GRETE Gh ) 4 ||

197  Another Vedic passage says that
Iswara associated with Maya creates the umverse
and that Jiva 1s bound by Maya. Therefore the
creator of the world 1s Iswaia

AT SAST TG AT |
Revwmisdisyeg® @8y T4r Wi 1 9%¢ 4
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198. And that just as profund sleep
passes mto dreamy state, this Iswara of the
nature of the ‘sheath of bliss’ mtendng to
become many  became transformed into
Hiranyagarbha (1e, became associated with 4
totality of subtle bodies)

HA0 g giSar TP |
rrfragfagEteiracamgatam 1 22

199 In one place gradual evolution 1s
described and 1n another creation all at once
Both are in conformity with Veda  Moreover
we experience a gradual evolution of a dream
and also of a sudden creation of 1t from deep

sleep
garAl GEAREIRT  GaSHaTAT s |
AR R BT I Reo |l

200 Hiranyagarbha 1s known as the
ossessor of subtle body as he pervades all
bodies like thread 1n a piece of cloth, as he 15
the aggregate of all Jivas and as he ydentifies
himself with all subtle bodies He 1< therefore
endowed with the power of acting, knowmg &e
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201 (At this stage of evolution) m
Hiranyagarbha this world 1s imdistinetly observ-
able just as 1t would appear when covered
with partial datkness eithet 1 the early
morning or dusk

EAT DTSR AT AT WZRA € |
EumREdTer 9 999 SEsar 1l RoR 1l
202 On a stiffened piece of canvas, out
lines drawn with a black pencil appear rather

mdistinetly So m Hiranyagarbha outhnes of
subtle bodzes are mdistinctly percerved

AT A1 AEHAQ A1 AFASERA q9T |
wWE qgyNY Yedl TG 1l Ro )

203  Justasin a tender bud, delicate leaves
and stalks are very famntly seen, so 1 Hiranya-
garbha, the whole world may be said to be
a partly developed and indistinet condition

ARIAASHT a1 0 A0 AYRK |

e a1 wfew agnAr WEAgRRIE (| R0
P s
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198. And that just as profund sleep
passes mto dreamy state, this Iswara of the
nature of the ‘sheath of blss’ wtending to
become many  became transformed nto
Hiranyagarbha (1e, became associated with a
totality of subtle bodes)
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199 In one place gradual evolution 1
described and n another creation all at once
Both are n conformity with Veda Moreover
we experience a gradual evolution of a dream
and also of a sudden creation of it from deep

sleep
GHRAT FEISETET  aaSaTAs |
FRARANTREARBA T IFATT 1t Roo |l

200 Hiranyagarbha 1s known as the
possessor of subtle body as he pervades all
bodies like thread m a piece of cloth, as he 15
the aggregate of all Jivas and as he 1dentifies
himself with all subtle bodies He 1s therefore
endowed with the power of acting, knowing &c
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201 (At this stage of evolution) m
Hiranyagarbha this world 1s indistinetly observ-
able just as 1t would appear when covered
with partial dairkness either 1

the early
mormng or dusk

WA SITEEr WS W WIEREA g€ |
QEAmREdnEr 99 @97 Sifssa (| 0]
202 On a stiffened piece of canvas, out

lines diawn with a black pencil appear rather

indistinetly So m Hiranyagarbha outhnes of
subtle bodies are mdstinetly percerved

+

EW q WA AT qé‘:ﬁsgﬁa Ty |
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203  Just asin a tender bud, delicate leaves
and stalks are very faintly seen, so in Hiranya-
garbha, the whole world may be said to be
a partly developed and indistinet condition

ARAATGSB! A0 LT A ANGRT |

| A1 BT AT WEIYETL 1 R0y ||
P 14
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204 Just as the world appears clearly
when the sun 1s shining or the figures m 2
picture are distinctly seen when properly and
fully painted or frmts &e, are well seen on fully
developed trees, smlarly Virat includes the
aggregate of all planly seen gross bodies

fraeqisai ay o s ey |
FEATEEFAGAAAIGEAIATAE I oq Il

205 This Virat 1s well described 10

Viswarupa Adhyaya and Purushasukta — From
(the four faced) Brahma downwards toa blade
of grass everything m the umverse forms

part of Virat
fagaRdfrgeiwTgT |
frshataeaiE qgagar | g i
206 Isware, Hiranyagarbha, Virat, Brab

ma, Vishnu, Siva, Indra, Agm, Ganess, Bhaira
va, Myrala, Marika, Yakshas, Demons,

A TEgE T |
sPgae AR Fasitiggongd i Revw I
907 Brohmanas, Kshatriyss, Vashyst
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Sudrag, cows, horse~, other quadiupeds, birds,

Ficus, Banyan, Mango and other tiees, wheat,
11ce and other gramns and grasses

FASYIRINRH TG FIISHGT |
PIO WF QN gl BT W vec
208  Water, stones, earth, sticks, chisels,

axes and other implements, all these are mami-

festations of Iswara  When worshipped as such,
they yield good fruits

ALY & FSHTFEAATTAT |
GIEHAIFYT g SATIGIRE 1} o ||

209 In whatever way Iswara 18 wor-
shipped the worshippers get switable rewards
The lgh and low degree of rewards depends
upon the conception of the attributes of the deity
worshipped and the method of worship

gitwg SEaTaeTr MART A T |
wudg far Ya @@A AT G970 2% 1)

210  Just as a dream does not end unless
1¢ dreamer gets mto the waking state, so final
émancipation can never be obtained unless g2
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person comes to know the real nature of
Brhaman  There 1s no other way

afydtasmaty @fisawtas T |
SarsfiarEdur Jaerraeas || R4 ¢ I

211 In the hght of the real entity of the
secondless Brahman, this whole umverse com-
posed of animate and maumimate nature created
by Iswara and Jiva 1s as (unreal as) a dream

AR AR T, |
AT HiRyaradr arear @ THRTaT 1R QR

212 The sheaths of Bliss and of Intellect
are respectively Iswara and Jiva both bemg
creations of Maya The whole visible world
has been created by them

Syt giEdim shvar |
FEgIRERErFT aary SEsR N ey N

913 From the determination of Iswara to
create, down to his entrance into created objects,
forms Iswara’s creation From the wakeful
condition down to final emancipation, the whole
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series of pleasures and puns (Samsara) 1s Jiva's
creation

The system of Vedanta 1s often stigmatised as
pessimistic  Even Schopenhaneris held up to contempt
because his views are Vedantie That Vedanta 18 not
pesstmistic will follow from s consideration of the
following Turstly, A person waking from drermless
sleep does not pont back to 2 painless nothing but to
positive bliss that he experienced Sacondly, The
kind of pleasures and pains that are condemned by
Vedants as leading to bondage are only such as spring

; from egoism Besides positive pain in this hie which
every one would hike to avord, the pleasures which
appear as such only when restricted to individual ex
perience are themselves sources of pain and therefore a
form of pain since therr cessation or diminution leads to
misery  But the higher pleasures which we all expern-
ence on rare occasions such as when surrounded by
beautiful scenery or 1n the presence of s besutiful
Palnting or sculpture, being not tinged with individuality,
partake of the nature of that meoncervable bliss which
the emaneipated both here and hereaftor, ever experience
Prof Deussen 1n his ** Elernents of Metaphysics * 8aY8
* that positive dehght of Aesthetic contemplation 18 to
us a warrant that beyond mdimduality there 1s not a
panless nothing but o state the exuberant bliss of which
wsunot be compared to any earthly feeling of dehght®
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214 Disputants do not understand the
real nature of Brahman who 15 unassociated and
secondless  They friutlessly argue about Jiva
and Iswara who are the products of Maya

SIS |@gr 9¥afAgr ag AgEAg a9y
AGATRT QAT WEAGEHE I 44 )

215 We who know the truth and have 1t
as our eternal basis do not rejoice in therr

ignorance but feel pity for them  We do not
argue with those who are overcome by illusion

(as we know that 1t 1s useless)

guUTSEIRAETT $A% WiraaiEr |
SEEafarearFar sa AiFaREr ()

216 From the worshippers of grass etc,
to the followers of Yoga, all have false notions
regarding Iswara  From the Lokayatas down to
Sankhyas all have false notions regarding Jna

afsdias@asa 7 Falta g7 agr |
— st LG T
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217 Aslong as they do not know the
real nature of Brahman, so long are they entang]-
ed in error How can such people have eman-
cipation or even happiness 1n this world P

TARIRNAH AN GG A9 By o
EARUEARNAT 4 §8 T @5 IR N
218 If you say that they represent all
grades of intelhgence from the highest to the
lowest, we reply  What does that sigmfy ?”
A man 1in his wakeful state derives no good

from the dreams in which he may have played
the part of » king or a beggar

IWFgggReTT afasiaaaEar |
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219 Therefore those desirous of emana
Pation should not waste time 1n enquiring 1nto
the variety of disputes concerning the nature
and relation of Iswara and Jiva They ought

rather to enquire 1mnto and realise the nature of
Brahmn

qaTerEr dY [eafrasga |
MYArstg FrastE aAMEEasTE )| k30 ||
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220 1f vou say that you will enter mto
those disputes as a means of understanding
Brahman, well and good, but take care not
to be drowned helplessly in that sea of
confusion

AEFAEYST Qredimagia] |
atireeTaAIcdl ga anan SogY It R 1

221 (An opponent now says) “ The
doctrme of Sankhyas that Jiva and [swara are
unattached, of pure ntelligence and eternal and
the doctrine of Yogins that Jiva and Iswara
denoted by the terms Tvam (thou) and Tat
(that) are of a pure nature, must be acceptable

to the Vedantins”

q FEARaETTwREgEaar T4y |
sfealaAT |1 FaT HUTESE I M

222 (To this we reply that) 1t 1s not so
The Sankhyas and Yogins say that there1s a
real difference between Jiva and Iswara, wherene
we do not make any distinction between * that’
and ¢ thou ’ but make use of these terms in teach

mg the secondless one
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223  Under the influence of beginningless
Maya people beheve that Jiva and Iswara are
really different one from the other It s only
to remove this belief that we enquire mnto the
meaning of ¢ that ’ and * thou’

HE TATR AN ARG TEERERE |
ESTHIPAZFIAASTRISIITERAFT 11 Y N

224 Tt was with that purpose that we
described before the example of Akasa m a pot,

unlimited Akasa, Akasa 1 water and Akasa mn
cloud

FASORIqreqis § FTSTHAA qqr |
ARY g TErHTHAEIEA RAS I ’RY ||

225

In the case of the last two, water and
cloud are the lnmiting adjuncts  But their basts
the Akasa 1n a pot and nnhmited Akasa are
pure and unaffected

AR TMad) AMTaaaay |
TigwRTeEEe g @S || R Ul
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226 Sumilarly the sheaths of bliss and of
mtellect are hmited by Maya and intellect (which
1s the modification of Maya), but thewr bases, the
unchanging One and Atma are pure

TN arednlr qat Ay |
TR SAATTYARRAAACCIIAA || AR ||

227  For purposes of explanation we may
make use of the doctrines of Sankhyas and
Yogins as examples, just as we make use of the
sheath of food but it does not mean that we
aceept the sheath of food as one nith Atma

AN FcaIHIRs R Ivay |
AT JEY ACANTAFAYAT 1 RRC M

228  If the Sankhvas wd Yogins give up

the three doctrines of distinctions in Atma, the

reahty of the world and the ewistence of a
separate Iswara, then they become aceeptable to

the \ edantins
FEIsTFEAET Far gfa Swer |
g geEarmly Fardar n R I

929 If you say thit 1 person wmay obtamn
emancipation only by 1 hnowledge of the un-
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attached condition of Jiva we reply that he may
Just as well do so by fancying that the pleasuies
derived from gratfication of the <enses (by the
use of flowers, sandal &c) are also eternal

a1 gaifgiveres § 99T agREq |
HEFE | WISy shaaraFREl || 30 1

230 Just as 1t 15 mmpossible to establish
the eternal existence ot pleasures derrved from
gratification of semses so it 1~ impossible to
establish the unattached condition of Atma as
long as the world and Iswara are believed to be
realities and ever existing

T agf aw GUAaETar |
Ma=sgaadiaisi sise dugawr T 13 Q)

231  According to daunkhyas, as Praknti
18 Indestructible, 1t will continue to keep up the
idea of attachment to Purusha, even after the

dawn of true knowledge of the unattachedness
of Purusha

Iswara will al<o continue to control
Purusha

How then can Purusha ever attain
to emancipation ? (for 1f the world were real,
bondage of Jiva would also be real and real
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bondage could never be overcome Reality and
eternal existence are synonymous terms)

sfasge Rl FewAl
TERTIRE! A ared ™ gas u AR
232 If you say that the 1dea of attach
ment to body and of control are due to 1gnorance,
you will thereby forcibly compel hum to accept

Maya and 1ts effects, which 18 agamst the
doctrine of Sankbyas

TSI A T TR (WS, |
g S gat wrar sgaengiag g o R
233 If you <1y that plurahty m Atm?
has to be formulited for estabhshing bondage
and release we say that 1t 1s not necessary a8
Maya has the power of establishing them

g sty frgg @& @ =¥ |
areqd} SFIHIEY g PR AEIAIn 1| 238 0
934 Tsit not well known that Maya has

the powel of effecting the imposible ? Vedas
can mever iccept the reahty of both bondage

and release
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935 Vedas declaie that as a matter of
fact there 1s neither death nor birth, none
subject to hondage and nobody trymg for
release, none desirous of emancipation and
nobody emanecipated

ATErET HrEEHEE! ST |
a%=s fymar 8 qva agana & Il R3] 0

236 Maya the celestial cow having
the power of granting all deswres, has two
calves Jiva and Iswara [t gives plenty
of mlk in the form of duality Drink 1t to
your heart’s content But unity 1s the truth

A N N > o
FEARFUING! AWATAES T (§ |
SEIETAEETE Mgy @ ff whea (1R3e 1)
237 It1s only mn name that a difference 15
made between the unchangmng one (Kootastha)
and Brahman There 18 none m reality The

Akasa 1n the pot and the unlmmited Akasa are
never distmet from each other
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bondage could never be overcome Reality and

eternal existence are synonymous terms)
afmea oy faadfs S
TR wETEE grede gAY 1| 3R M
232 If you say that the 1dea of attach-
ment to body and of control are due to 1gnorance,
you will thereby forcibly compel him to accept

Maya and 1ts effects, which 1s agamst the
doctrine of Sankhyas

AT T AR AT TSI aY, |
s <9 gat amn syaeqtag @ g R3L
233 If you say that plurality m Atma
has to be formulated for establishing bondage
and release we say that 1t 1s not necessary as
Maya has the power of estabhishing them

gae weaniily feg /& T vl |
qreqd! SFUAIET g FivT wRaaT 1 R3Y 1

234 Is it not well known that Maya has
the power of effecting the impossible ? Vedas
can never accept the reahty of both bondage

and release
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235 Vedas declare that as a matter of
fact there 1s neither death nor birth, none
subject to bondage and nobody trymg for
release, none desirous of emancipation and
nobody emancipated

ARRAMT  FEAYARNE! SAPAUTA |
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236 Maya the celesttal cow having
the power of granting all desires, has two
calves Jiva and Iswara [t gives plenty
of mlk in the form of duality Drink 1t to
your heart’s content But unity 1s the truth

FEFRIUNING AWATARS A € )
RGN fgsae ° R w1133 |)
237 It s only 1 name that a difference 1s
made between the unchanging one (Kootastha)
and Brahman There 15 none n reality The

Akasa 1n the pot and the unhrmted Akasa are-
never distinct from each other
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bondage could never be overcome Realty and
eternal existence are synonymous terms)

afEFeT axl PRl 3w |
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232 If you say that the 1dea of attach-
ment to body and of control are due to 1gnorance,
you will thereby forcibly compel him to accept

Maya and 1ts effects, which 1s agamst the
doctrme of Sankhyas

TrqRigsT A AR ATy |
TR =9 96w syeeqatag g g 38
233 If you say that plurality in Atma
has to be formulated for establishing bondage
and release we say that 1t 1s not necessary as
Maya has the power of estabhishing them

g9e weariify ey & « 93afy )
aRAE TG g FRT agaa |l 3% 1

234 Is it not well known that Maya has
the powet of effecting the impossible ? Vedas
can never accept the reality of both bondage

and release
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235 Vedas declare that as a matter of
fact there 1s neither death not birth, none
subject to bondage and nobody trymg for
release, none desirous of emancipation and
nobody emancipated

L. n LN
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236 Maya the celestial cow having
the power of granting all desires, has two
calves Jiva and Iswara [t gives plenty
of mlk m the form of duahty Drink 1t to
your heart's content But unity 1s the truth

-

FEAFUNNGT AHATAES 1 |
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237 It 1s only mn name that a difference 1s
made between the unchanging one (Kootastha)
and Brahman There 15 none m reahity The
Akasa m the pot and the unlimited Akasa are
never distinet from each other
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238 The Secondless one declared 1n the
Vedas, which existed before creation, 1s existing
now and will continue to exist in future even
after emancipation  Maya alone, 1n vain deludes

all people
g qgdicaRasiy wearastEarT 6
q IAT QRIS WFGAAR 1| 23R I

239 If you object that a knowledge of
Brahman serves no purpose, as even those who
say that this world 1s caused by Maya, are also
engaged 1n worldly affairs, we say  true but not
hkewise they are not deluded like others ”

IRFghas a9 gars sragad |
7 wity arRe sgEfmmRTarT ) o0 i

240 An ignorant man will be engaged 1
worldy affairs with a firm conviction that the
happiness and misery of this world and of the
pext are quite real, that there 1s no non-duality
and that the secondless one 15 not mamfesting

!

1tself
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241 The wise min will have an entirely
different convietion And thus by thewr own

mental convictions, the one 1~ bound and the
other free

Tegwady J= Paglor wrEw |
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242 It 1s not nght to say that the
secondless one 15 not manifested, 4s he 1s always
manifesting himself 1n the form of consciousness
It you say that Atma 1s not wholly manifested
we 1eply that even the world 1s likewise not
manifested in 1ts entnety

g fRram g gy aw wg )
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243 Duahty and non duabity are abke m
therr partial mamifestation  If this experience

suffices to infer duality 1s 1t not enough to mfer
non-duality ?
Prof

Deussen 1n his ' Elements of Metaphysios

says ' The product arising from the continually exerted
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reaction of the intellectual forms upon the thronging
affections 1s actually in each moment himited to a narrow
circle of 1deas, but potentially, 1t constitutes the whole
aggregate of empirical reality, this 1tself being nothing
more than the consclousness (accompanying all my
representations) of that which can be 1epresented, bestde
that which actually 18 represented

gaw §mwgT Sam 9 ATy
fage @AUTe Saedisad SW 1 8y Il

244 (An opponent now says) * Duality 15
opposed to non-dualty and therefore while
there 1s a manifestation of duality, how can you
establish your non-duality ? Consciousness 1s
obviously not opposed to duality and so my
position 1s stronger than yours”

u§ ai§ Y FARGEHAHaEd |
q aTRETEA FRANTEIET || %Y 1)

245 (To this the Vedantin reples) “If
1t 1s so, your duality being a product of Maya,
has no real existence Therefore the only true

reamamning thmg 1s non duahty which 15

mantfested ”

Consciousness which 1s the element of um#by i us

1 really opposed to all duality but only things of the



220

same grede of reality can act upon each other There
fore this duabty which 1s the result of illusion can be
destroyed only by o notion of 1te falsity and the notion
and the duality must be of the same grade According
to Vedanta there aie three grades of reality, the highest
pertaining to Brabman (called Paramarthika Satt), the
second bemng the experience of the wake ful state and the
third the experience of the dreamy state and of the
Nlustons of the wakeful state It 1s evident that a biger
which one meets with In a dream can be killed only
with a spear seen 1n the dream also  Any number of
spears lying by the side of the dreamer, although they
belong to e hugher grade of reality, can never help him m
an encounter with the tiger 1n the dream  Symilarly
Pwe Counsclousness or Brahman which 1s the highest
reshity oan never affect anything else because m the
hight of Brahman there can be nothing else for if 1t were
abla to affeat auything else, there would be & relation
established between them which agam wounld lead to
duahity So the argmwent 1s not valid

afrraraared AU T%e S |
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246 Al the world 15 the product of

unthinkable Maya Being sure of this, what
remarmns 18 non-duality

P 15



226
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247 If the 1dea of duahty recurs agam

and again think as before and overcome 1t
What 1s the trouble that you undergo ?

feara SRl SgIsT &9 T59ang |
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248 If you ask how long this enquiry 1s
to go on we reply, as long as the msery of
duahty lasts As all miseries are destroyed 1n
non-duality misery 1s 1ncongruous to 1t

gRegramgdr esr 9 w99 |
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249  If you say that even after enlighten-

ment I feel hunger and thirst as before we reply
#Who says no ? For, they are due to egoism
which 1s denoted by the “ 1™ that you use”

fagusfy SIS G IEATrEar ahy )
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950 If you say that through mutual
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superimposition, these mmseries appear attached
to the uuchanging one (Kootastha) we reply that
you should not give room for this superimposi-
tion to oceur but that you should always dis-
criminate things properly

gRAeag AR TEFIETEE §T )
AERATEAT T € AMQMAG G 1 RKY ||
251 If you say that through begmnimg-
less assoctanion (of duality with Jiva) super-
Imposition recurs frequently, we ask you to start

Dew assocmtion of non-dushty with Jiva, by
Constans reflectaon

% Bafromes gFAAR 7 swogaig
AFERTTEEIGRTE |atga | 14’ |

252 Dont suppose that the unreahty of
duality 15 established ounly by reasoning because
Wwe actually experience the fact that the nature
of the world passes our understanding

Brwfraea oy adg W g
i g Tt f@Ewmong 1 348 |

253 If yon say that tlus unthinkable
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nature also characterises consciousness (Chit),
we reply well and good, we dont asert that
consctousness is of a thinkable nature, seemng
that 1t 15 ever existing

The author apparently means that with regard
o self, we have a totally different kind of evidence
proving 1ts absolute reality, since as coosclousness 1t 18
tumeless, while the manifestation of the world 1s only
contingent on the existence of a perceiving subject
Hence the world cannot elaim the same kind of reabty
as the self (See Berkley)

yRET Argyaidir aafaf )
Yaea IR SASTas 1 48
254 Consciousness 1s eternal as its non-
existence can never be experienced But the

pon-existence of duahty before 1ts manifestation,
1s expertenced by consciousness  (as dream-

Jess sleep )
SRS 39 ToA f§ FeREd |
qeitr TARITRT RIeaT Svrgeead, il }us il

955 The phenomenal world mcluding
objects, € g, & Pot, 18 2 created thing having 8



229

previous non-existence  Sull 1ts nature 1s un-
thimkable hike the product of magic

o adisvaer foare TgyEs |
AILAAINE XeAqA SAET BUA Il R4E |l

236 1f you admut that consciousness 15
mmmediately experienced, as also the unreality
of the world, then you would be contradicting
yourself if you still mantain that non-duality 1s
not experienced

T FIETCAAgEl FAPA FOAT, |
WEIHR SYERACARAT I§ Al 9T 1| R4 I

257  [f you ask why those who know the
Vedanta are not sanisfied with 1t, we ask you m

turn to tell us why Charvakas and others, though
learned, believe the body to be Atma

TRifaTy araed N Saur |
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255 If you say that the Charvakas &c

through some defect m their intellect have not
properly uuderstood we say that those persons
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also who are not satisfied with 1 edanta have not
comprehended the truth sufficiently well

g1 a9 wg=a=y HwT Ase gy Oer |
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259  The Vedic statement that when, from
the heart all desues have been shaken off, such 2
person attains deathlessness, 1s not a mere state
ment resting on Vedic authority but 1s actually
experienced

g1 G SNTT ggATAT SN |
ST ARYEEIT SqrEdTdr AEIANT 1RGOl

260 In the passage which describes the
loosening of all the ¢ fetters of the heart ( when
true knowledge arises), the term ¢ fetters of the
heart’ has been commented upon to mean
“ Destres ” as supported by the context

SRR AR ATF |
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961 By the term ‘desires ' 1< meant the
use of the terms “may this be mme " &e after
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1dentifyimg egowsm with Atma, through want of
discrimmation

s fagrema UEIEIEEaY |
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262  Separating egoism, and looking upon
Atma as unconpected with egoism, a man may
desire a crore of things and his heart will not be
bound by them (But will he desire them?)

AR s dwrsar U1 MTEAGES |
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263 Though knowing the meaning of the
Vedas, you are not satisfied with Vedanta on
account of the immensity of your past sms So
though a Vedantin by hus true knowledge has
got the knots of his heart cut asunder, still may
entertamn desires as the result of his past Karma
having already commenced to fructfy

AFFEBTISEsATEI IRyt |
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264 Just as 2 man does not feel pleasure
or pamn when some tree 1 the forest either grows
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or dies, so the enlightened person, 1dentifying
himself with the changeless consciousness and
having overcome egoity will not feel pleasure or
pamn on account of change of condition i his

bodv due to disease~ &c

That 18 to say, he comes to look upon his body
as alien to himself as we look upon a tiee o1 any other
object of perception

straigRgUeRffy Saw R |
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265 If voa say that before dawn of
knowledge the unchangeable Kootastha was
absolutely unconnected with desires, we ask you
not to forget that That 1z what 1s known as
breaking the knot By such a knowledge, you
have attained your aim of existence

¥ wAie qerdedlsT ahYR ST )
ufraggamor 35 gEgedr o R§§ |

266 If you sy that ignorant persons do

not understand this, we say that it 1s that and
nothing else that constitutes the knot The
ddferen_ce between an 12norant man and a wise
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one, 18 the existence of doubt in the former and
its destrocthion 1 the latter

YgH1 ar fagsdr a1 FRFgawRAaa |
7 gl Jvermeambiiigadt 1 G 1

267 In the performance of actions o1 1
the abstention from them, there 1s not the
shghtest difference as 1egards body, senses, mind

and 1nteflect between an 1gnorant and a
wise man

TN BramagaseEsar g |
SEREERG 4g QST FqREST qSgany )

268 Between one who has not been
invested with sacred thread and one who has
been, the difference lies i the fact that the
former does not repeat the Vedas and the latter
does There 15 no difference hetween them so
far as taking food or other actions are concerned
Apply this example to the above case

% 3wyl A fwi wgh
Etaagreta §R arufideay 4 R8Q |

269 Gita descrtbes the destruction of
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or dies, so the enlightened person, identifying
lumself with the changeless consciousness and
having overcome egoity will not feel pleasure or
pamm on account of chinge of condition m his

bods due to disease~ &c

That 15 to sas, he comes to look upon his body
as alien to himself as we look upon a tiee or any other
object of perception

afeqagrRgUeEafy S feT |
i afeqdgead &7 HaT WAIT 1) &Y 1)

265 If vou sav that before dawn of
knowledge the unchangeable Kootastha was
absolutely unconnected with desires, we ask you
not to forget that That 1s what 1= known as
breaking the knot By such a knowledge, you
have attained your aim of existence

Y7 sl gErEdlsT gl 6T |
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966 If vou say that ignorant persons do
not understand this, we say that 1t 1s that and
nothmg else that constitutes the knot The
difterence between an 1gnorant man and a wise
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one, 1s the existence of doubt n the former and
1ts destruction 1n the latter

st a1 Brget a1 JPRIRAAn |
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267 In the performance of actions or 1

the abstentton from them, there 1s not the
shightest difference as 1egards body, senses, mind

and 1nteflect between an ignorant and a
Wise man

NadifraaiagusIassar fugr |
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268 Between one who has not been
invested with sacred thread and one who has
been, the difference lies m the fact that the
former does not repeat the Vedas and the latter
does There 1» no difterence between them so
fa1 as taking food or other actions are concerned
Apply this example to the above case

7 3 angid A Wi egi
retRagEa g afgfigieay | R§Q N

269 Gita desctibes the destrnetion of
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desires thus “ not hating whatever 1s present and
not wishing for anything absent, he sits like one

mdifferent
Liake one mdifferent does not mean pretending
mdifference A man who has overcome desires appears
to others like an indifferent man
N ~ ~ -
Agrefiea g Sgegegsadar agr |
a9 Wl ey IERN g VI ww @ 11jwoll
270  Indifference 1s not enjoined, for if so
the word ¢ hke’ would be useless If you say

that he 1s unaffected because his bodily organs
cannot act then you would reduce him to the

level of a siek man
axadly g9 SUNY Avgey ¥ agiagT |
sy sEniatagT fF §9T g 9% 95 1 R0 N
271 Those learned people who can mis-
take a man who has reahsed Brahman, for 2

consumptive, are indeed remarkable for the
clearness of their mntellect ~ What 1s not possible

for such people ?
warRga UMl S |

sEREAl g & gl (1 e
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272 If you say that ancient history
depicts Jadabharata and other wise men as not
being engaged m the performance of actions, we
reply “ Have you not heard Vedas themselves
declaring that other wise men were engaged m
eating, playing and enjoying pleasures”

A O g@sa AWl Rg@ sieg )
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273 Jadabharata and others were never
like sticks and stoves giving up food and sleep
Bewng afrmd of forming attachments, they
behaved as 1f they were quite indafferent

gt} Ty @ W Ew gEaEs |
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274 One who 1s attached to objects 1s
roubled by people An unattached person
:m)oys happiness  Therefore attachments should
% g1ven up by those desirous of happiness
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275 Jgnowant people not understanding
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the putport of scriptures eapress \arious opl
wons  Let them say what they hke We shall
glve expression to our conviction in conformity
with V edanta
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276 Desirelescness, knowledge and absten
tion from actions generally help each other
Ordinarily these tnree exist together 1n a person

but 1 some cases one or two alone mav be
found without the third

LGEEIHRI FrarymEsT |
TYAANAST WIS AfFtr=aar 11 190 |l

277 Their cause, pature and result are
different An enquirer nto the meaning of
scriptures should know the real distinction

between them
raeibSerar T gaviisagiaar |
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278 The three speual causes of desireless
ness are (1) a perception of the essentially false
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and mmpermanent nature of pleasures derived
from external objects, (2) ~ feelng of repugn-

ance to them and (3) not being enslaved by
them
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279 The three special causes of know-
ledge are (1) enquiry mto Vedanta, meditation,
and steadmess of thought on Vedantic truths,
(2) differentiation between the real and the
unreal and (3) the not giving room for any
fresh doubts to arse
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280 The special causes of abstention from
actions are (1) possession of forbearance &, (2)

control of the will and (3) not engaging

worldly affars  Thus their differences are
described
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281  Of these knowledge 1s the most 1m
portant, being directly conducive to emancipa
tion The other two are helpful accessories

FA N SAA-AIGR-NEGAGTT  FSY |
ghaa sfTREResgiaaiiaas 1| R¢r

282 When all the three are foundin a
man, 1t must be understood to be the result of
good actions performed 1 countless previous
births The absence of one or more In any
person 1s due to some sin
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283 The complete possession of desireless
ness and abstention from action cannot, n the
absence of knowledge, lead to one’s emancipation,

but may lead a man to be reborn ina superior
world (or station of hfe)
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984 A person who has complete know
Jedge without the other two may be sure of
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emancipation  But he may appear to be under-
gong misery due to the commencement of fructi-
fication of past Karma
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285 Absolute ndifference to heavenly
pleasures considering them to have as much
salue as a bit of grass 1s the height of desire-
lessness  The lighest hmit to knowledge 18
reached when one as stinctively recogmises his
oneness with Parabrahman as an ordinary man

nstinctively feels his oneness with his body
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286 The heighest hmit to abstention from
action 18 the forgetfulness of all worldly affawrs
as during sleep The various mtermediate

gradations can be ascertained by actual obser-
vation

The inaction referred to here, particularly
spplies to those from whom all desires are uprooted
Such enhghtened men should necessarlly be abova all
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codes of duty But no one that 15 conscious of the
feeling of any want 1n him can humbug himself by
choosing 1nnction mm 1mitation of the enlightened
Such a one admittedly 1s 1n the sphere of action and he
can never ~seape the consequances of neglecting his duty
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287 As the nature of past Karma that
has begun to fructify (1e, develop mto action)
m the hves of the enlightened differs with
different individuals, there 1s great difference m
the behaviour of the enhghtened men This
need not perplex the learned
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288 Enhghtened people may behave
differently 1 accordance with the differences of
their Karma which 1s fructifying But ther
knowledge 1s one and therefore their emancipa

tion 15 also one
sifes @Ay 92 Frafwaifia |
araT aguEdd Yaeq aRArTEr Il k¢l N
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289 Justas a pictwe 1» drawn on the
canvas, so the picture of the world 1s drawn, as
1t were (1e,) superimposed by Maya on Brah-
man When we ignore this unreal element,
what remamns 1s Brahman the only reality

Prxdfiafiee g Asgdgud gar |
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290 Those learned people who constintly
stady this section and meditate on 1t properly,
will not be decewved by the appearance of this
wonderful world, as they used to be previously
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18 other than Consciousness and hence unreal

SUMMARY OF CHAPTER VI

—_— ——

The attempt made 1o the first pine stanzas to
account for the creation of ammate and mamimate
pature on the analogy of a picture should not be under
stood too lterslly To the Vedaubm anything otber
than the Self (1,6 ,) all percepts wcluding human bodies:
The real
element 1n every mdividual ean never becoms 2 percept
and 15 the one secondless Constousness and admitting of
neither division por destruction  The Jivas which are
merely reflections of Brahmic Consciousness mn Avidys
are superimposed on Brahmean and the pleasures and
peans of this worldy hfe which can only affect the Jivas
are 1gnorantly attributed to the Self True knowledse
which dispels this ignorance can be obtained by 8»
enquiry 1nto the nature of the Universe, Jiva and Atme
When the notions of the reality of the world and Jive
are destroyed, what remains 1s pure Atma The destrue
fion of the world and of the Jiva does not mean that
they should become mperceptible to the senses but that
there should artse a notion of ther unreal nabure
Otherwise people oughs to find emancipation by gong 10t0
dresmless sleep whben all percepts disappear Tho
gaying thab Atma remsains as the sole factor, means that
tbere should be & realtsation of Brahmen ags the solo
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entity and not s mere absence of the cognition of the
world Otherwise there would be no such thing as
emancipation during lfe Vedanta 1s thus umque 1o
offering by rigid reasoning, & posibive solution of the
problem of evil and appealing to experience restricted to
this hfe alone for 1ts correctness

Knowledge armsing from enqury 1s of two
kinds, dnect end indirect  Enquiry cen come fo an end
only when direct knowledge s obtained The knowledge
that Brabman exists 1s indirect  The knowledge “Tam
Brabman ' 1s direct The absolute Consciousness 1s
differentiated 1nto Kootastha, Brahman, Jive and
Iswara The Consciousness limted by a reference to
gross and subtle hodies forming a basis for them and
never undergoing any change 1s Kootastha On 1t 18
superimposed Buddht (intellect) the counterpart of
Avidys  The reflection of Kootastha in mfellest bears
vital aars and 18 known as Jiva subject o transmigrs-
tions The doctrine of transmigration 15 besed

on the etermty of Comsciousness  As Conscious-

vess has no orgin or end, its eximstence through
all past time must be conceived as repeated acts
of embodiment Similarly also 1n the future fall
the reahisation of Brabhman takes place Itis therefore
0 be concaded to be as real as the rest of worldly
experience  The masking of Kootastha by Jiva 18
known as mutual supermposition

The Jiva never
reahses bus distmnotion from Kootasthe

This want of



SUMMARY OF CHAPTER VI

—_— ) ————

The attempt made in the first nine stanzas to
account for the creation of amimate and 1nanimate
nature on the analogy of a picture should not be under
stood too literally To the Vedantin anything other
than the Self (1,e,) all percepts mncluding human bodies,
18 other than Consciousness and hence unreal The real
element 1n every individual can never become a percept
and 18 the one secondless Consiousness and admitting of
peither division nor destruction The Jivas which are
merely reflections of Brahmie Consciousness in Avidya
are superimposed on Brahman and the pleasures and
pamns of this worldy life which can only affect the Jivas
are 1goorantly attributed to the Self True knowledge
which dispels this 1gnorance can be obtained by an
enquiry 1nto the nature of the Universe, Jiva and Atma
When the notions of the reality of the world and Jiva
are destroyed, what remains 1s pure Atma Tbe destrue
tion of the world and of the Jiva does not mean that
they should become imperceptible to the senses but that
there should arise a nofion of themrr unreal nature
Otherwise people ought to find emancipation by going mnto
dreamless sleep when all percepts disappear The
saying that Atma remains as the sole factor, means that
there should be a realisation of Brabman as the sole
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entity and not a mere absence of the cogmtion of the
world Otherwise there would be no such thing as
emaneipation durmg life Vedanta 1s thus unique m
offering by rigid reasoning, a positive solution of the
problem of evil and appealing to experience restricted to
¢he bifo alone for 1ts correctness

Knowledge arnsing from enquiry 1s of two
kmds, divect and indirect Enquiry can come to an end
only when direct knowledge 15 obtamed The knowledge
thet Brabman exists 1s wodireet  The knowledge ' I am
Brabman™ 1s direct The absolute Consviousness 18
differentiated into Kootastha, Brahman, Jiva and
Iswara The Consciouspess limited by & reference to
grosg and subtle hodies forming & basis for them and
never undergoing any change 15 Koofastha On 1t 1
superimposed Buddh (mntellect) the counterpart of
Avidys Thae reflection of Kootastha in intelleat bears
vital awrs and 15 known as Jiva subject to frmnsmigra-
tions  The doctrine of transmigration 18 besed
on the etermty of Consciousness  As Conscions-
ness has no omgm or end, its exwstence through
all past time must be conceived as repeated acts
of embodiment Similarly also m the fulure #il
the reahisation of Brabman takes place Ib1s therefore
to be conceded to be =s ezl as the rest of worldly

experience  The masking of Koofastha by Jiva 1s
known as mutual supenmpostion

The Jiva never
reslises big digtinotion from Kootastha

Thie want of
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diserimination which 1s beginningless 1s said to be Avidya
or primal nescience This nescience has two phases
Vikshepa or the power of menifestation and Avarana or
the power of concealment The latter 15 the cause of
ones saymg that Kootastha does not exist and 15 nob
manifested Commonly people admit their ignorance
and also their heing conscious of 1t Therefore the
co existence of Consciousness as Kootasthe and of
nescience 18 not incompatible Viksheps 1s the super-
mpositon of egoity with gross and subtle bodies on
Kootasthe covered by nescience, like the superimposition
of silver on mother of pearl The 1deas of ‘self and
‘entity belonging to Kootastha are referred to the ego
and the unassociatedness and bhssfulness of Kootastba
become veiled In the universal usage of the word
‘self there 1s & hngmstic ewidence of an instinctive
1ecognition on the part of man of & something existing
beyond the ego and the objects of perception as therr
basis The veilling power (Avarana) and mutual
supermposition (Vikshepa) which are the products of
nescience are destroyed by a knowledge of the Self
The effects of the creative power viz, the phenomenal
world, being the mamfestation of the causes that bave
been operating during a series of births, can end only
with the exhaustion of the particular Karma that has
Iready begun to fructify 1o this Iife  Accordimg to the
theory of Karma, every one starts his hie with o store
of karms at his credit, a portion of which begins fo

fructily 1n that hife, the rest accompanying him through
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all the future births, determming their character till be
realises Brahman When enlightenment comes, while
thab portion of the karma which has already begun to
fruetify will have to be completely exhausbed 1n that
hife, the rest of the store will disappear without ever
gomng through the process of fructification This 18
not 1n eonfliet with the theory of eausahty, as no cause
oan operate 1n the presence of an obstacle and enhghten-
ment bemng the most powerful of such obstacles, the
unexhausted store of karma cannot mn 1ts presence ever
operate This 15 the exoteric view

Numerous sects try to establish an Iswara to suit
their own particular predelictions (vide stanzas 60 119)
but as declared in the Vedas, lswars 13 only Atma
assoctated with Maya and the whole Universe 15 pervaded
by ammate and inanimate objects which are parts of
that Iswara From this point of view the worship of
any object becomes reconcilable with Vedic teachings
This Maya 1s of the nature of nescience as testified to
by universal experience The sphere of mtellect 1s
circumseribed by Maye Every fact of phenomenal
experience can be connected with 1ts cause only up to
a certatn point beyond which every one1s hound to
confess his 1gnorance Maya thus sets a Limit to the
enquiry mto the causes of things It 15 absurd to
enquire into the cause of Maya or Avidya, for the
sphere of mtellecs being hmited m all directions by
ignorance, the notion of a cause which 15 derived from
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mtellectual experience and 1s therefore legitimately
restricted to 16 cannot overstep the bounds of the
mtellect 1tself This Maya or Avidya 1s admttedly
experienced bv all people Therefore from the point of
view of unenlightened people, 1t must be presumed to
exist It 1s not of the patme of existence such as
Brahman, nor of non-existence like a barren woman’s
son Therefore fiom the point of view of reason 1t must
be saxd to bo indefinable As Maya and 1its effects are
destroyed by trne knowledge 1ts real existence cannot be
predicated Therefore from the point of view of know

ledge, 1t must be said to be unreal This Maya makes
the unchanging and unattached Atma assume the form
of the Universe It creates Jivas and Iswara through a
16flection of Atma 1n 1itself (Maya) Since what 1s not
attached can never become attached, the action of Maya
1n making 1t seem so 1s all the more wonderful In fact
1t 1s 1mpossible and hence unreal Maya 1s commonly

understood to be that which being plainly visible 1s at
the same time 1incapable of exact determination as to 1its
patare This world 1s clearly manifested but 1t 18
imposstble to define 1ts exact nature Every one under

taking to determine the nature of this world 1s con

fronted at every step with 1gnorance (Maya) The most
modern theories of Cosmie evolution are no better 1n this
respect  Evolufionists posit an original nebulous cond:

tton from which the whole of the present state of things
18 supposed to have gradually developed The notion of
gas 1n an mcandesent condition militates agamnst every
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possibility of living germs, The problem as to how life
can have origmated ever remains unsolved The
Soientists will have to take refuge mn a supplementary
dogma of spontaneous generation of life an altogether
meaningless expression and a doctrine opposed to every
day experience Even 1if 1 15 possible to prove the ongin
of life from not-hfe, the introduction of the new element
of consciousness which n 1ts nature 1s diametrically
opposed to all matter must remamn an 1nexplicable
enigma  From the Psvchological pomt of wiew, 1t 18
mmpossible to establish any genetic relations between
the sabject (consciousness) and object (matter) There-
fore things that are unthinkable should not be subjected
to canons of logic and we are bound to beheve Maya or
nescience to be the cause of this unthinkable umverse
This Mays 18 experienced by everybody mn dreamless
sleep One that wakes from deep sleep remembers having
experienced the sole existence of blissful self and even
his declaration of 1gnorance 1s necessarily couched 1n
the language of the intellect It 1s only by contrast to
this world that he now perceives, that he talks of 1ts
non-perception during sleep The creation and destrue
~tion of the umverse mean, becoming mamfest and rema:
nng unmanifest as 1n the wakeful and sleeping states
respectively Brahmic consciousness associated with
Maya 15 Iswara and all things from Brahma (the creator)
down to a blade of grass in the universe are manifesta-

tions of Iswara,  All these when worshipped as Iswara

vield rewards the degree of which depends upon the
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conception of the attributes of the object worshipped and
the method of worship Just as a dream does not end
unless the dieamer gets into the waking state, so final
emancipation can never be obtained unless one comes
to know tbe real nature of Brahman Therefore those
desirous of emancipation should not waste time 1m
enquirtng into a varety of disputes concerning the
nature of ielation of Iswara and Jiva who are the
products of Maya and who n turn create the whole
visible world When the knowledge of the real entity
of the secondless Brahman arises the whole universe
composed of animate and 1nammate nature created by
Iswara and Jiva comes to be looked upon as unreal as &
dream From tbis 1t should not be concluded that the
Vedanfin 1s 2 pessimist The kind of pleasures ana
pains that are condemned by Vedanta as leading to
bondage are only such as spring from egoily  Besides
positive pain 1n this hfe which every one would like to
avoid, the pleasures which appear as such, only when
restrioted to 1ndividual experience, are themselves
sources of paia since therr cessation or diminution leads
to misery DBut the higher pleasures which we all
expenence when surrounded by beautiful scenery or 1n
the presence of a beautiful painting or sculpture, bemg
not tinged with individuahby partake of that inconcerv

able bliss which the emancipated both here and here

after ever expertence  Professor Deussen mn his
‘Blements of Metaphysics says “that positive dehght
of aesthetic contemplation 18 to us a warrant that
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beyond individuality there 18 not a pamnless nothing but
a stabe the exaberant bliss of which cannot be compared
to any earthly feehng of delight’

An enlightened man and an unenlightened one may
both be engaged 1n worldly concerns but the latter does
so with o firm conviction of the reality of happiness and
misery of this world and of the next and 18 consaquently
bound, whereas the former does so with an entirely
different convietion and 1s therefore fres  The argunment
that nonduality cannot be established, as we are conscious
of mamfested duahty, 1s not valid because dualty bemg
the product of Mayn bas no real existence Conscious
ness which 1s the element of unity 1n us 1s really
opposed to all duality but only things of the same giade
of reality ean act upoo each other  Therefore this
duality which is the result of 1llusion can be destroyed
only with a notion of 1ts faisiby, and the notron and the
duglity must be of the same grade  According to
Vedanta, there are three grades of reahity, the highest
pertaiming to Brahman called Paramarthkasatta, the
second being the experience of the wakeful state and the
third the experlence of the dreamy state and ot the
tllusions of the wakeful state It 18 emadent that o tiger
which one meets 1n adream can be killed only with a
spear seen in the dream also  Any number of spears
lying by the side of the dreamer although they belong
to a higher grade of reality can never help him 1n an en
counter with the tiger 1n a dream Similaily pure
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consclousness or Brahman which 18 the highest reahty
can never affect anything else, because m the hght of
Brahman there can be nothing else, for 1f 1t were able
to affect anything else, there would be a relation esta

blished between them which again would lead to duality

Therefore, all the universe being the product of unthink

able Maya, what rematas 1s non duality The non dusl
self 1s the only absolute reshity, since as Consclousness ib
1s tfimeless while the manifestation of the world 1s only
contingent on the existence of a perceiving subject

Hence the world cannof claim the same kind of reality
as the self Consciousness 1s eternal as 1ts non existence
can never be experienced, but the non existence of
duslity before 1ts manifestation 1s experienced by
Cousciousness as 1 dreamless slesp

An enhghtened man 1dentifving himself with the
changeless Consclousness and having overcome egoby
will not feel pleasure or pain onaccount of any change
of condition 1» his body 1n other words he comes to
look upon s body as alien to himself as we look upon
1 tree or other object of pereeption

Desirelessness, hnowledge and abstention from
\ctions generally help each other in bringing about
emanctpation Of these, knowledge 18 the most essentinl
being directly conducive to emancipation, the other two
are helpful accessories, as 1n the absence of knowledge
they cannot lead to ones emancipation but may lead
one to be reborn 10 a superior world or station of lfe
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A person who has complete knowledge without the other
r two may be surs of emancipation But he may appear
to be undergoing misery due to the commencement of
fructification of past karma  This knowledgs, as the
only means of emancipation, 18 altogether different from
the state of ecstacy which some induce on themselves
by drugs and bodily practices altogether reprehensible
1n the eye of the Vedantin Enlightened peopla may be
have differently in accordance with the differences of
thetr karma which 1s developing into action But theiwr
knowledge 15 one and therefore their emancipation 1s
also one Just as a prchure 18 drawn on a canvas so the
pioture of the world 1s drawn as it were, that 1s, super
imposed by Maya on Brabman When we 1gnore this

unreal element, what remamns 1s Brabhman the only
reality
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consciousness or Brahman which 1s the highest reality
cau never affect anything else, because m the light of
Brahman there can be nothing else, for if 1t were able
to affect anything else, there would be a relation esta

blished between them which again would lead to duality

Therefore, all the universe being the product of unthink-
able Maya, what remains 18 non dushty The non dual
self 1s the only absolute reality, since as Consciousness 1t
1s timeless while the mantfestation of the world 1s ouly
rcontingent on the existence of a perceiving subject

Hence the world cannot claim the same kind of reahty
as the self Consciousness 1s eternal as 1ts non existence
can never be experienced, but the non existence of
duality before 153 manifestation 15 experienced by
Conselousness as 1n dreamless sleep

An enlightened man 1dentafving himself with the
changeless Consciousness and having overcome egoity
will not feel pleasure or pain on account of any change
of condition 1n his body, 1n other words he comes to
look upon his body as alien to himself as we look upon
a tree or other object of perception

Deswrelessness, knowledge and abstention from
actions generally help each other in bringing about
emancipation Of these, knowledge 1s the most essential
bemng directly conducive to emancipation, the other two
are helpful accessories, as n the absence of knowledge
thev cannot lead to ones emancipation but may lead
one to be reborn 1n a superior world or station of Ife
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A person who has complete knowledge without the other
two may be sure of emancipation But he may appear
to be undergoing misery due to the commencement of
Iructification of past karms  This knowledge, ns the
only mesns of emanectpation, 1s altogether different from
the state of ecstacy which some induce on themselves
by drugs and bodily practices altogether reprehensible
In the eye of the Vedantin Enlightened people may be

bave differently ;n accordance with the differences of
thewr kaxma which 1s developing into action But thewr
knowledge 15 one and therefore their emanempation 18
also one Just as & pioture 18 drawn on a canvae so the
piobure of the world 1s drawn as 1t were, that 1s, super

1mposed by Maya on Brabmen When we 1gnors thig

unreal eloment, what remamns 15 Brehman the only
reality
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1 When a person (Purusha) comes to
realise his own self to be ‘that’ (Parabrahman),
wishig what and to satisfy whose desire can he
be swayed by any affections n his body?
st gactusia | Ry |
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2 The meaning ot this passage 15 well
discussed 1n this section  The happiness which
a man who has obtained emancipation 1 this
life, possesses, that 1 rendered plamn thereby
g e SAAE FaE| )
FRass Sae anar & awikaag (| 2 o

3 We learn from the Vedas that Maya,
through a reflection 1m 1tself of Brahman, creates
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Jiva and Iswara who are thus created bemngs

The whole umiverse has been created by Jiva
and Iswara,

SyoRaIea @RGIN Sikear |
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4 TFrom the determination to create the
world down to his entrance into the created
world, 1s the work of Iswara Irom the wakmg
state down to the state of emancipation 15 the
creation of Ystvara }l—\'ﬁ
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5 The unchangeable, unattached Brahman
of the nature of pure consciousness 1s the basis
for superimposition (of body, sensory organs
&c) When through mutual superimposition,
he 1s taken to be associated with intellect, with
which he has no real connection, he becomes

Jiva and 1» known as Purnsha (in the 1st
stanza)
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6 The Jiva based on the unchangeable
Kootastha, becomes the agent 1n seeking emancip-
ation, heavenly pleasures &c  Chidabhasa -
variably implhes Kootastha as superimposition
without a basis 1s 1nconcervable

AYFAITags TAIgaTSy |
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7  When Jiva having the basis of un-
changeable Kootastha, wiongly 1denufies himself
with the gross and subtle bodies, he comes to
think of himself as bound by the pleasures and
pams of this world
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8 When Jna discards the lusory portion
(1 e, the bodies &c) the basis attains to 1t

patural predomiance He then feels himself to
be ofsthe nature of pure consclousness and un-

attached
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9 (If you ask) “How can the 1dea of ‘I’
arise n Kootastha who 1» unattached and with-
out egoism”, (we reply) thut the word ‘I’ has
three meanings one primary and two others
seconda y

A PR TG T {d‘tﬂml’ﬁﬂ\%ﬂ ]
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10 The primary meamng 1s that which 1s
attached to the woid by 1gnorant persons who
thiough mutual superimposition 1dentify the un-
changeable Kootastha with the reflected ntelli-
gence (Chidabhasa)
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11 The secondary mearmngs of ‘I’ refer
to Xootastha and Chidabhasa as differentiated
from each other A wise man uses “I” m

worldly and \edic parlance as respectively
synonymous with Chidabhasa and Kootasths
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12 Differentiating by hus intellect, Chida-
bhasa from Kootastha, a wise man refers to
Chidabhasa only 1n such common forms of
speech as “I am going” &c

wagisg fMgeRgiaiy mehasia |
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13 When speaking from 4 Vedantic pomt
of view, the same wise man alludes to pure
Kootastha alone 10 such forms of speech as *I

am unattached” “I am Atma of the nature of
pure consclousness 2
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14 (An opponent asks) “Bemg wise and
being 1gnorant can be said only of Chidabhasa
and not of Kootastha (Atma)  Therefore how
can Chidabhasa (who 1s different from Kootas-
tha) say “] am Kootastha™ (as when a Vydeeka
says from the Vedanta pomnt of view “I am

Brabhman”)
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15 (The Vedantin replies) “There 1s
nothing wrong in this as Chidabhasa depends
for s existence on Kootastha  Besides, a
reflected 1mage has no independent existence
and the real factor that 13 lefc 1s only Kootastha

FERISE aErsiy fear AR S0 a8 |
4 i sgganiis tgadREto | 9§ |

16  If you say that the knowledge “[ am
Kootastha’ 15 also 1llusory, who says “no” to 1t

Motion &c 1s not accepted as 1eal in the case of
a snake superimposed on a rope

One of the strong objections raised against
Advaita 1s that, since everybhing other than Brahman 1s
false, even the yudgments of the mind supporting the
Advatie system, such as '] am Brahman" must them
selves be false How can a conviction based on such
o Judgment, lead to any desirable result? The sanswer
18 that any falsity even of the operations of mind proves
the necessity of a real substratum which 1n the case of
the Vedantin 1s Brabman And since the mental activity
presupposes differentiation of subject from object, the
falsity of mental judgments does not affect the second
less Brahman Moreover, 1t 18 not true that such a
conviction will not lead to any result, for although false

from the bigher point of view, 1t will be valid, so long as
P 17
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12 Differentiating by s intellect, Chida-
bbasa from Kootastha, a wise man refers to
Chidabhasa only 1n such common forms of
speech as “I am going” &c

sragisy fagraglufa ashasida |
g NYEST TEET FAS T 0 3 N
13 When speaking from 4 Vedantic pomnt
of view, the same wise man alludes to pure
Kootastha alone 1n such forms of speech as “I

am unattached” “Il am Atma of the nature of

pure consciousness

ifrqmie @A § T |
qoqT = FAAIATE  FEesalta geaarg ug gl

14 (An opponent asks) “Being wise and
being 1gnorant can be said only of Chidabhasa
and not of Kootastha (Atma)  Therefore how
can Cmdabhasa (who 1s different from Kootas-
tha) say “I am Kootastha™ (as when a Vydeeka
says from the Vedanta pomnt of view “Iam

Brahman’)

/I SRR FEESSVEET |
IS TERREEEE ST 11 Q4 I
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15 (The Vedantn rephes) “There 1s
nothing wrong in this as Cindabhasa depends
for s existence on Kootastha  Besides, a
reflected 1mage has no independent existence
and the real tactor that 15 left 15 only Kootastha

FEisHif Fiaisfy fear I9[ o8 a¥q)
& wganile tgatEdag | 1§ |

16 If you say that the knowledge “[ am
Kootastha' 15 also illusory, who says “no” to 1t

Motion &e 1» not accepted as real mn the case of
a snake superimposed on a 1ope

One of the strong ob)ections raised against
Advate 15 that, since everything other than Brahman 18
false, even the judgments of the mind supporfing the
Advabhie system, such as *'I am Brahman' must them
selves be false How can a conviction based on such
& Judgment, lead to any desirable result? The answer
18 that any falsity even of the operations of mind proves
the necessity of a real substratum which in the case of
the Vedantin 15 Brahman And sinee the mental activity
presupposes differentiation of subject from object, the
falsity of mental judgments does not affect the second
less Brahman Moreover, 16 18 not true that such a
conviction will not lead to any result for although false

from the higher point of view, 1t will be vahd, so long as
17
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duahstic 1ilusion lasts and 1t will enable one to overcome
the pleasures and paias 1ncidental to dualism
AEJANT 97 A 5 fHawy |
FQIGRIT (g ARETCAGSHDT AT | o 0
17 Even by means of <uch knowledge,
the pleasures and pains of the world are got rid

of, on the commonly accepted principle that a
sacrifice must be suited to the nature of the

Deity to which 1t 1s offered

Refer to note regarding the nature of the evil
and 1ts remedy having to be of the same grade of reality,
under stanza 245, Chapter vi

qERIITEGEY agEer Qi ay |
Feeliseli HHgrREdta™aa=gi 1| t¢ I
2
18 Therefore Vedas say that Chidabhasa
who 15 assouated with Kootastha and known by
the term Purusha (man) should differentiate
Kootastba from the element of unreality and
that then he becomes warranted 1n saying “I am
Kootastha”
AT EEt JEaEay |
qggafy Fignathaidtad n g 1
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19 Au ordinmy man whenever speaking
>f humself refers to his body, troubled with no
doubt whatever about the body bewng his self
To produce sumilr conviction 1o saying “I am
Brahman”, the word ‘that’ m the above Vedie
passage s now explained as 1eferting to Brahman

FRRATIAITIA ERATIAATH, |
AEAIa wAgE @ YA A9 | Ro
20  When a person gets as firm a convic-
tion that he 1s Brahman, as an ordmary man has

when dentifymg himself with his body, then
that man necessarilv gets emancipation whether
he seeks 1t or not
FaRTataa=ay Sugsaqan |
WATFNEARIUE G AT 1 Y ||
21 (If you object) that by the word ‘that’
15 meant something directly cogmsable, ( we

reply that) 1t may thus be described because the

self-luminons Atma 15 ever capable of drrect
experience

Qg T AEARMEAT |
AT EYsTy 8T SIIW qAqT || /R |y
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22 Though Atma 1s ever present, indirect

and direct knowledge and 1gnorance can be
spoken of 1t as in the case of the *tenth

person”

This refers to the well known Vedic story Ten
1gnorant persons having crossed a stream and reached
the opposite bank wished to ascertain whether all of
them had safelv crossed Now each began to count the
1est omitting himself, and found that they were only
nime They therefore began to bemoan the supposed loss
of the 10th person An intelligent wayfarer being made
acguainted with their condition, informed them that all
the ten were safe and that none was lost But as they
could not be convineed, he began to whip each on the
back, counting the numbers at the same time, till af last
when he cama to the tenth person he laid the whip
sharp on his back saying ‘thou art the tenth  This 15
the aptest 1llustration of the Vedic text ‘‘Tat twam ast

( that thou art )
ATTSAEATET AT AR |
a I gerseify deoisty ama y3n

23 The tenth person counting the other
mne 1s deceived by the knowledge of nine
persons only being visible and forgets himself
the tenth, though all the while seeiny himself
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q wifq A gg s @ oW agr |
A@r A qgFWSIAET [Ag I R )

24 Though himself the tenth person, he
says that there 1s no tenth peison and that he 1s
not visible Learned people say that this 15 due
to his being veled by Maya (1llusion)

AT AR QA IR AFFAAGA |
AFATAAHT gAME GG 1 1Y 1)

25 He weeps that the tenth person was
drowned in the stieam  Learned people say
that this weeping 1s the act of superimposition

by illusion (of death on a person who1s still
living)

7 ey qREISTN HEHAST a9
vdgra gua afs @igesay 1| o8 ||

26 When a friend assures him that the
tenth person 1s not dead, he beleves that the
tenth person 1s alive, just as he beheves on
athority, that there 1s such a world as heaven

This 18 what 18 known as mediate knowledge
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|AY gy Tutren gEfE |
AGUTT ST TOTAT 7 ARRT 1) 6 1l
27 When he himself 1s shown to be the
tenth person by bemng counted along with the

others he has direct cognition, stops weeping
and feels joy

o o N . N, Y

AR TN IS T TS INT |
SBQTA STT ATSTNANHSRATT 1] ¢ ||

28  The seven different stages consisting
of 1gnorance, envelopment, superimposition, 1n-
direct cognition, direct cognition, cessation of
sorrow and generation of satisfaction, are to be
considered 1n relation to Atma

QERESTT  AArg HIIIT |
FATHNFET AT AT ATAIAY || 9] N

29  The reflected intelligence (Chidabhasa)
bemng always engaged mn worldly concerns does
not know himself to be the self-luminous

Kootastha
This 15 ignorance and the first stage of evolution
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7 Wity Aike HEed g0 ais TaFd. |
FaT Aremaeit faT STy 01 2o 0

30 His saying that there 1s no Kootastha
and that he 1s not mamfest, 1s the result of
envelopment (Avarana, the 2nd stage) His
saying that he 1s the agent and the enjoyer 1s

the result of superimposition ( Vikshepa, the 3rd
stage)

e geer gaR) olef IR qraan |
THRGER QETeNaT 3t FEEE 1 3 n

31 From the words of a teacher, he first
comes to have an 1ndirect cogmtion of the
existence of Kootastha (4th stage)  Afterwards,
through a course of renconing and enquiry, he
comes to have a direct cogmuion that he himself

1s Kootastha (5th stage)
TAl WREHAAITE DI Sty |
T G S1qoiiy AR gsaR o 3’ U
32 Then he gives up the 1deas that he 1s

the actor and enjoyer, which are the sources of
sorrow (6th stage) Finally he 15 happy thatall.
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@wa gRAIsEi aufyen agifa |
e ~ ~
ATUATTT AT T T AR 01 R 01
20 When he huself < shosn to be the
tenth person by being counted 1long with the
others he has direct cognition, stops weeping

and feels joy

agratfweftaamer |
[T 50T ATAANRESHT 11 ¢ I

28 The ~even different stiges con<isting
of 1gnorance, enyelopment, ~uperimposition, n-
dircct cognition, direct cognition, cessation of
sorrow wd genet ition of satisfaction, are to be
conwdered m relahon to Atma

goragsfss agnIg 3099 |
FATFIFEE @ATT AT ITAGL 1| ] N

99  The reflected intelhgence (Chidabhasa)

bemg always engaged in worldly concerns does

not know Iimself to be the self-lnmmous

Kootastha
This 1s 1gnoranco and the first stage of evolution
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A Wity e GEe §F afw saga. |
Tl Wremwenty fag sRvEd 1 2o

30  His saying that there 1s no Kootastha
and that he 1s not mamifest, 1s the result of
envelopment (Avarana, the 2nd stage) His
saying that he 1s the agent and the enjoyer 1s
the result of superimposttion (Vikshepa, the 3rd

stage)
wfe e gand) oy SR ardan |
SERE TAeeT it {0 3¢

31 From the words of a teacher, he first
comes to have an 1ndirect cognition of the
existence of Kootastha (4th stage)  Afterwards,
through a course of reasomng and enquiry, he
comes to have a direct cogmtion that he himself

13 Kootastha (5th stage)
A WEAEATY VIR Tgafy |
9 FA SQUNT TANST gy 0 3R )
32 Then he gives up the 1deas that he 1s

the actor and enjoyer, which are the sources of
sorrow (Bth stage) Finally he 15 happy that all
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that ha~ to be done has heen done and that all
that has to be obt uned has heen obtamned (7th
stage)
ARG ACGTEHTE GAHET |
oAl SrEAtEEitgE n 33 o
33 Thus Atma has to be considered mn

relation to the seven stiges beginning with
ignorance and ending with unobstructed happ-

ness
GHITEN 3AT @9 TR aiRasy |

FrauY fRudl a3 fagr sFagar war |13 9l

34 These seven conditions affect the
reflected intelligence (Chidabhasa) and are the
cause of bondage and emancipation The first
three are said to biing about bondage

q AIHIGGIAASTAGITET HIL |
ATCINRIEAT EHRAEIRTT 1| 3% U
35 That s said to be 1gnorance which 1s
associated with non-existence of knowledge
prior to enquiry mto Brahmie truth, which 1s
the cause of mdifferent worldly concerns and
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which 1s experienced when one says “I do not
know"

FNRIT ATy AkE 97 wta a9y |
firdiasaagfiugn Fatasas | 3§ ||

86 The result of envelopment 1s the
wrong course of action which leads one to say
that Kootastha does not exist and 1s not mani-

fested, after an enquiry not in conformity with
scriptures

TEgEinnaEdr 389 $Ra |
STAERIE [ FEIUETISE TYE |13

37 Supermmposition 15 said to be that
which appears 1n the form of reflected intelligence
(Chidabhasa) provided with subtle and gross
bodies  The pleasutes and pams of bemg
engaged 1 worldly concerns known as Samsara
and the consequent bondage are due to this
Chidubhasa acting with the idea of bemg the
actor enjoyer &c

uFAERES ARTeTEtieTe |

wwmmaa} B ﬁa}‘lﬁa GG C T TR
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that has to be done has been done and that all
that has to be obtuned has heen obtained (7th

stage)

ImAAgiEeEaT udl |
= o - - ot
AT WrwAtgeMiagar u 33 o

33 Thus Aumn has to be considered n
telation to the seven stiges begmming with
ignorance and ending with unobstructed happi-

ness
WHIGEAT 31 @d (agriree qifkadt |

Fraaiedt Ryat a3 frel aeagar sZar )3 gl

34 These seven conditions affect the
reflected mtelhgence (Chidabhasa) and are the
cause of bondage and emancipation  The first
three are said to bing about bondage

A TGS TGET HI |
AIREARTET JHATRAREST | 3%

85 That 1s said to be 1gnorance which 1s
associated with non-existence of knowledge
prior to enquiry nto Brahmic truth, which 1s
the canse of mdifferent worldly concerns and
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which 15 experienced when one says “I do not
know”

srarfor faraty qifd A1 Wi Sadr )
figtasuagicigy FIEHSIS 1 3§ ||

36 The result of envelopment 18 the
wrong course of action which leads one to say
that Kootastha does not exist and 1s not mam-

fested, after an enquuy not in conformity with
scLiptures

eEaigraEd Re sRa )
STARIRIE Tiw SEIUEAISE FFE |13l

37 Supermmposition 1s said to be that
which appears n the form of reflected intelhigence
(Chidabhasa) provided with subtle and gross
bodies  The pleasmes and pamns of bemng
engaged 1n worldly concerns known as Samsara
and the consequent bondage are due to this
Chidabhasa acting with the 1des of bemg the
actor enjoyer &c

-

FMEAEREY AR |

[ Y

qutTaEe § Hguem A || 3¢ |
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that has to be done has been done and that all
that has to be obtuned has been obtamned (7th

stage)
FRAATEREE R Y |
sraliggwiy gt It 33 «
33 Thus Atma has to be considered

relation to the seven stiges beginnming with
1ignorance and ending with unobstructed happ:-

ness
WHTTET ST GG NRTAIEET aiRadt |

Fraaie Redr g Rl seggar &@ar 1380

34 These seven conditions affect the
reflected mtelligence (Chidabhasa) and are the
cause of bondage and emancipation  The first
three are said to bring about bondage

A FIAGETH eaSgIEd B0 |
fraarTIET gEREAdiRag 1 3y

85 That s said to be ignorance which 1s
assocated with non-existence of knowledge
prior to enquiry mto Brahmic truth, which 1s
the cause of mdifferent worldly concerns and
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which 15 experienced when one says “I do not
know”

FATor fAraty AE |1 Wity Sy |
fudasaagRigay waREas | 3§ |1

36 The result of envelopment 18 the
wrong course of action which leads one to say
that Kootastha does not exist and 1s not mam-

fested, after an enquiry not in conformity with
seriptures

EEaiyEnasdr ey IR |
FFAGRGT WE TAUEISH T9qF |39l

37  Superimposition 18 said to be that
which appears 1n the form of reflected intelligence
(Chidabhasa) provided with subtle and gross
bodies The pleasmes and pams of bemng
engaged 1 worldly concerns known as Samsara
and the consequent bondage are due to this
Chidabhasa acting with the 1dea of bemg the
actor enjoyer &.c

amTEREy AR |
qaCTaETT § Mg @ | ¢ 1
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38  Ignorance and envelopment are clearly
prior to supermmposition and though Chidabhasa
15 the result of superimposition, the first two
conditions must he attributed to Chidabhasa and
not to Kootastha

As Kootastha 15 unattached nothing can be
attributed to bim but only to Chidabhasa To the cause
seeking intellect, one appears to succeed the otber but
all the three factors as 1n the case o1 Kantian funections
of the mind, ought to be supposed to come 1nto play
simultaneously

LY

frardicaiv  qaafy Awgaes |
W FeTEATIAATE qaEAr 1| A% 1
39  As the germs of superimposition exist
even before 1ts origm, therefore there 1s nothing

wrong 1n attributing the first two conditions to
Chidabhasa alone (See note to the previous

stanza)
HRUATQIY AT TeIe 50 319 |
T qgAT garar FEFOAITRRGUR, (I Ro Il

40 It should not be objected that these two
conditions can be attributed to Brahman, as they
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are superimposed on him, because the Brahman
18 the basis on which all states are superimposed
As they are all alike unreal, they eannot have

a real relation to Brahman In this stanza Brabman
and Kootastha are used synonymously

aarE fagaisg W Arsege @ |
st SuRrEeq Wifed @ SEET Aty 18
41 It will be admitted that 1t 1s only Jiva
that has the right to say “l am engaged
worldly concerns”, “I have knowledge”, “I am
free from sorrow”, and “I am happy”  There-

fore the last four stages can be attributed only
to J1iva and not to Brahman

TawisE HEaTIIN ALEAT A g |
TN qF waelr F A™T AW GG ) 2R U

42  Symlarlv the two stages preceding

superimposition must by a parity of reasoning
be attributed to Jiva who says “I am 1gnorant”,

“There 1s no Kootastha and he 1s not mani-
fested”

SEEEl FREgEATE sy |
SaraerEnmEEIRERTRYg | v |
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43  The ancient teachers spoke of Brahman
as being the basis on which the various stages
are superimposed e attribute these stages to
Jiva as he 1dentifies himself with 1gnorance and
says that he experiences 1t

FigIw AusfowmY aaganta |
q Wi e Sear iy AR agel

44 When through indirect and direct
cognition, 1gnorance 1§ dispelled, the results of
1ts envelopment that Kootastha does not exist
and that he 15 not manifested also disappear

qAGHEE ARGETAGRAEG |
AT GATATIREGAT B4 1l
45 Through indirect cogmtion, the result
of envelopment that Kootastha does not exst,
1s destroyed  Through direct cognition, the
other result of envelopment that Kootastha 1s
not manifested 1s destroyed
ST B STAARI |
wamfas 9% w@RrE FEET || 25 I
46 Consequently the superimposed 1dea
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of Jiva vanishes and all sorrow 1esulting from
bemng engaged 1n worldly concerns and from the
1dea of bemng the actor &c disappears

499 gdgar fagwawEan |
FRgar WAy g7 AHEERA | 2w |

47  Fiom the destruction of pans and
pleasures, from experiencing the teeling of being
emancipated and from the absence of fresh

sources of sorrow, untrammelled happiness
arises

AR EARG AT I T |
ey e A s SR( AR ) ove
48 The scriptural verse quoted at the
beginning of this section, refers to the two

condinons of direct cognition of Brahman and
destiuction of sorrow as bemng related to Jiva

FATHATAGEGE AL ¥ |
Rraarsrafemsda afwmg 1 8]y

49 The dunect cogmtion of Biahman
referred to as ‘that’ m the above verse, 15 of two
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kinds, as Atma 1s self luminous wnd 15 perceived
as such by the mtellect

qOgREASIST Agaeagmrmar
Al FE EIBEA AT [FEEAr 1 4o |l

30  As even 1 indirect cognition, the fact
that the self-luminous Brahman exists, 1s cogmsed
by the mtellect, the self luminosiry of Brahman
remains rhe -ame (o for the matter of that, 1t 1s
not iffected by even the grossest 1gnorance)

g Avggiges aueagEad |
qQUESTARGR WA AIIMAEION 1 4 Q i

51 Indirect knowledge by which one does
not know “l am Brahman” but that Brahman
exists, 1s not wiong knowledge, as 1t 1s not
contradicted by the succeeding stage

ST AT WA SeAgrAT a9 gaq |
q Yo T AW GRARINSAT T A | 4R N
59 If there had been evidence that there

was no Brahman, then this indirect knowledge
would be capable of refutation  As we know of
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no <uch strong evidence, this 1s not refuted

STFAGEERTII WA @A |
AT EEFagyEEREEEAT 143

53 Indirect knowledge cannot be illusive
simply becanse one cannot conceive the higher
reality  Sumply beeause one cannot conceive

heaven, an indnect knowledge that heaven exsts
1s not ilusory

The pith of the argument used here 1s that the
incongervabihity of anything 1s no argument agamst 1ts
existence for as Johun Stunart Mill says, the spherieity
of the earth was disputed by the opponents of Columbus
on the ground that 1t was 1nconceivable how people ip

the antipodes could walk erect with then feet towards
ours

A ATE A QAR |
W AT ATUETTTAT 1| o8 ||

34 The mdwrect cogmition of Brahman
who 15 fit to be cognised only divectly cannot be
illusory For even m 1ndirect cognition Brahman
15 not comprehended as the object of indirect
cogmtion and our 1nability to cogmse him
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directly 1s due to his nature bemng not describ
able as such or such

shgdiRwtirasgEaa wa a9 |

fercareiy arwer sATaRTMIANTE 1 4w 0

55 It cannot be said that because Brahman

cannot be known as a whole, the indirect cogm-
tion must necessarily be false for in that case our
knowledge of a pot must also be false as we can
not know it as a whole at once Though Brahman

1s really without parts, we have to assume 1t as
made up of two parts, the ignorance about which

has to be got rd of

Ha<ata fave qQgamaEar |
STATAIATSET AT FAT 1 U§ |
36 By indirect cognition we get rid of
that portion of ignorance by which we say that
there 1s no Brahman By direct cognition we get
rd of that portion of ignorance by which we say
that Brahman 1s not mamfested

qERiSEIR BT GGy |
FETEAAS TEEAGAAE Y Y v |
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57 In the example made use of above,
the knowledge that the tenth person 1s alive 1s
mdirect knowledge and 1s by no means false
Similarly imdireet knowledge that Brahman 1s, 1

also true  In both caves, the envelopment of
1gnorance 1s similal

ARAT SRTT AFAIT AV R )
sqfweigeTa TEESTACTAAT (| 4 )
58 Just as the tenth person reahses him-

self to be the tenth person, so by a proper study
of the sacred text “Self 1» Brahman”, the dwrect

cognition arises that the enquirer himself 1s
Brahman

o - T N o S Y Y

T F g AN @HI HUB

Uit @ Ag AT TR W 1) 1S ||

59 The answer to the question as to who

the tenth person 1s, 15 brought home to the
questioner by his counting himeelf along with
the others and when he comes to his own tmn
Anows himself to be the tenth

gEAtswilfs A § diwm Reeay |

AEREAHANG 7 ATEE AT || Go §)

P 18
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60 The knowledge that himself 1s the
tenth person can never be destroyed, even though
he may be placed at the beginning, middle or
end of the other mine A doubt as to whether

he 1s the tenth or not never arises
This 15 translated 1n accordance with the views
of the commentator The author himself makes no
explicit reference to the mistake arising from the order
of counting We are of opmnion that the expression
“in the beginning, middle or end ' refers rather to the
period antecedent to the origination of the mistake and
to the middle and end of the same  After knowledge
has hghted upon the tenth perron, he would never
doubt that he was the tenth either before the mistake
arose o1 when 15 continued or afier 1t was corrected
That 15 to say the mistake was one of fancy and not of
fact This explanation fits 1n with the doctrine of
Brabman, v1z , that when the engmirer becomes enhghte
ped he will never doubt his oneness svith Brabman
etther before engmry or during enquny or ab the
moment of enlightenment  His feeling would be “I
was Brahman, I continued to be Brahman, I am

Brabman and shall continue to be such’
ayFETRAFIT FRET e |
gt aeAREIGaETIsnT Sgad 1 §¢ I

61 After mdirectly cogmsing the exist
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ence of Brahman from such holy texts as “Before

wention there was only Brahman”, one must get

direct cognition of Brahman from a study of othet
holy texts, e g, “That thou ait”

AaearanrRy @ sgEdiion |
A7 sufstaengdes sRfsey | &3 |)
62 The know ledge that himself 1s Brahman

can never vary either n the beginming, mddle
or end Therefore direct cogmtion 18 established

The commentator tnkes the expression “In the
begwning, mddle or end’ to refes to the five sheaths

FERRFROCETSHONA T 9T |
qriedor ety ARTERERRE 1 §3 1)

63 TFormerlv the saze Bhrigu attmmed
mdirect cogmtion of Brabman from a considera-
tion of Brahman being the cause of the evolution,
manteninee and destruction of the world and
nbsequently got direct cogmtion from a differ-
enuation of the five sheaths

Taiv Endita 9T 49 990 far
qqTeIs Mo AN sqegwarT ) se |l
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64 Though Bhrigu's father did not
directly tell him “That thou art” he pomted out
the sheaths e g, those of food, Prana &c as
being the fit objects of enquiry

srAMORFIEY AT 9H g9 |
SRS AREIET ISR || &% |l
65 After repeatedly enquiring into the

sheaths of food, Piana &c he found the indica
tions of Brahman in Bliss and thus found himself

to be Brahman

A SMATFa S99 SFHETI |
SFAl YEIRGET BrarAaIgRay || §% 1|
66 The scriptures first describe existence,
consciousness and endlessness as bemg the nature

of Brahman and then point him out as the Atma
hidden 1n the casern of the five sheaths

qriEAw AR 7 AAATSON |
aiafegfeEga 98 T4 I gy ||

67 Indra geting an indirect knowledge
of Brahman from a study of the characteristics of
Reahman went to his Gurn (teacher) four tumes
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with the mtention of obtaining direct cognition

WA AT FEIAATEY IUW W siEad |
FEARIIIFIEAT NATT AT TTAq | &< N

68  Aitereya Upamshad also first teaches
the mdications of Brahman and imparts mdirect
knowledge by means of such passages as “Before
creation, there was ouly Atma &c¢”  Then by
the processes of superimposition and getting rid
of 1t, shows that Consciousness 18 Brabman

s

AL FAT GUWT FAIAT |
ay4E R RERIaEd || &R I

69 By other scriptural passages also, n-
dierer knowledge of Brahman 1s gamed It 1s
only by r study of the great holy texts that a
direct cogmition 1s obtamed

TETRIGafaerd AgETFHEiRany |
qFagIgal SEIUET AW & 1 vo 1)

70 Sr Sankaracharya m his “Vakya
Vmtt)” says that the great holy texts are
mtended for a direct cogmition of Brahman
There 13 no dispute about this pont
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ST WIS I STHTTATSTEAT |
#eq TN AATY | @GR 1] wQ |l

71  That Consciousness which 1s associated
with the internal organ (ingellect) and which
mamfests 1tself as the basis for the notion of
individuality and for the expression “I” 15
denoted by the term ‘thou’ 1n the holy text “that
thou art”

ARSI aaAnges |
WR\IWWE Gﬂm[ﬂ'ﬁ‘ﬁﬂﬂqﬁq e !

72 That which bemng hmited by Maya
and bemng the cause of the universe, 1s character
ised by the attributes, omniscience &e Ths
same Brahman who 1s further quahfied by the
attributes of bemng known wdirectly and who 1

of the nature of existence, consciousness and
bliss 1s denoted by the term “that” (in the above

text)
saFIEaTE afgdiaEgoar |
RGN FATATIOT AAIIT 1| @R N

73 The possession by Parabrahman of

contrary properties €g, of bemng mternal
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witness of all and being known indirectly and of
appearing as many and being one complete
whole, 1s capable of beng reconciled by the
logical process of giving up the confhicting

properties and  retaimng the pomts of
commaunity

TEAMRATFAY SHON ARG |
ArsaAMFIFAFAEAIANE 9T 1| oy ||

74 In the sentence “That (Devadatta) 1s
this” we reject the conflicting elements of past
time and place and of the present time and place
and take 1nto account only Devadatta Simlarly
m the text “that art thou™ we reject the con-
fhcting and accdental  associations eg,
Omniscrence and limited knowledge, Maya and
Avidya (on the part of Iswara and Jiva

tespectively) and retamn only the unchanged
Consciousness

TEAT ar g a7 T Ay awa |
SEUEHEE JFATEl g AA 4 wy )

75 The holy texts ey, “that thou art”
should not be construed like ordmary sentences,
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the words of which bear the 1elation of subject
and predicate or of objects and their attributes
but as 1mplymg absolute 1dentity without
any kind of differentiation

JEIEET T AT FISTATTSHT |
AEATHRETH TATRTFSHO || w§ )

76  The Consciousness which shines as the
mternal witness 1s 1dentical with Paramatma
which 1s characterised bv bemng secondless bhss
The Paramatma which 1s characterised by bemng
secondless bliss 1s 1dentical with the 1nternal
witness

Of Spencer who says that that which
manifests 1tself 10 the form of external world 18 1dentienl
wmth that which wells up 1 us 1n the form of conscious

ness (See XIXth Century Vol)
AR AR TR W |
STEe aAYw SqEYT asg 1w ||

77 When the essential identity of the
respective natures of the intermil witness and
Paramatmn becomes firmly established, then the
notion that Jiva (denoted by the word “thou")
1s different from Brahman at once disappears
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agder 9 qrdgw ada & a9 9y
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78  And the indnect knowledge of (the
qualified) Brahman denoted by the word ‘that’
also vamshes  (Lf you usk) “What of that” (we
reply) “then there only remains the witness 1
the form of one and 1mpartite bliss

@ AR aEEETRIRIERARAS |

)
N N

Y@ FrgfrgraA [RETT 1w )
79  Such bemng the case 1f anybody says
that the holy texts give us only wdirect know-
ledge of Brahman, (we can only say that) thewr

knowledge of scriptural doctrines 1s very shallow
mdeed

WE greed fagFal gFAl AFARIAGgE |
@aifEEI T guN Sa=EIE 1 <o ||

8C  (If 1t be objected that) from Seriptures
(1e, mere nords) only 1ndirect knowledge can
arise as 1n the case ob hnowledge arising from
statements with reference to heaven &c we
reply “not invarably so, as m the mstance of the
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tenth person” (referred to above) (1in which the
knowledge dertved from the statement “thoun
art the tenth person” 1s of the direct kind)

@l sTgsiTes agEAEAEsa |
TRREEICgERiRT ghevgasr 1 ¢ I
81 Jiva (which here <tands for the u
ternal witness) 1s admttedly known to ever
one directly (The mind and senses being orgar
helping mn the perception of non-self only
To argue that by idenufyng 1t with Brahmar

the directness of the knowledge will be destroye:
1s extraordinary reasoning indeed

gfefugaar gealy Agimieay |
Sfes a7 T FIH =TT 11 23 I

82 By your favour the truth of the
ordinary proverb 1s exemplified that one loses
one’s capttal 1n seeking for interest

The concluston 18 the knowledge derived from
the Vedic teaching that thou arb 1s direct

s7a FOERTAE Il AISTRA |
sgegmivaRETa g Fwigniaa | ¢ |
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$3  (To another objection that) only Jia
whose consciousness 1 limited by the nternal
organ, can become the object of direct know
ledge on account of s associate and that
Brahman who has no associate cannot become
the subject of direct knowledge

Y9 AgeEsive dTRYTE |
MARRERALAGUITRATN 1) ¢¥ |l

84 (The Vedantin rephes that) Brahman
cannot be said to be altogether unassociated, as
long as he 1s the object of knowledge , this will
cease to be only when Jiva obtamns emancipa-
tion with destruction of body

The author 18 very fond of insisting upon the
persistence through life of the associate bodv and its
affections by the force of fructifying Karma, even after
a man hags become enlightened But thisis onlv an
exotertc doetrine In tiuth, with the dawn of know—
ledge all nescience and with 1t the whole tramn of its
effeots 1ncluding the gross subtle and causal bodies, even
the percepts, must vanisb  This 1s supported by Verse
37 CObapter IV of Bhagavatgita Though Sankaracharya
1 hie commentary on this stanza, seems to uphold the
doctrine of Prarabdba, yet that such 18 not his real view
1s seen from Viveka Chudamani and Aparokshanubhut
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Indeed without such a result Advaita will defeat its own
purpose A popular way of exploding the exoteric
doctrine above referred to, 1s by asking how one of the
wives of & man who had married three could remain a
Suvasim (2 woman with husband alive) after the other
two had become widows by his death  The three wives
referred to mean the three kinds of Karma, Ag\uml,

-~ -

Sanchita and Prarabdba = ,
e SCOHNEATRATAT g |
SIS aTes Agarara =9 | ¢ ||
85 The only difference between Jiva and
Brahman consists in the respective presence and
absence of the associate internal organ  There

1s no other difference

The distinction between Jiva and Brabhman
owes 1ts existence only to the operations of the intellect
The following verse translated from the fourth chapter
of Bhagavata pomnts to the same thing “ Just ag the
distinction between an object and its reflection continues
only so long as there are reflecting media e g, water,
mirror &c, so also one sees the distinction between the
gell and the non selfl or between the individual self wnd
the supreme self, onh so long as the medium of
nescience (1ntellect) exists and not otherwise ?'

g7 MY @rargsar 1 feg )
gaiiERaT TgerT T fraw i ¢k
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86 Just as the presence of the ussociate
the internal organ 1n Jiva 1s an obstacle, so 1its
absence 1s an associate 1n the case ot Brahman
Just as, 1t does not matter whether handcuffs
are made ot steel or gold, both serve the purpose
of restramning the movements of the hands

The associate heie 1efeired to aets as an
obstacle to & man s enlightenment, both because he 1s
bound down by the 1mperfections of the mtellest and

beesuse of the absence of the same on the part of
Biahman

wagarafaedn argfefged 7 |
Fgwarar 9 EEAATREANTAT | ||

87 Both by negation and afirmation of
properties, Brahman has been declared by
Vedantic teachers to become the
reasoning

subject of

sgudaR@rRg FaEa 9 g9 )
Yauge & aw wRRTERE o e )
88 (An opponent now says) “If you give

up Kootnstha denoted by “I"” how can you have
the knowledge of “I am Brahman” (To this we
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replv thar) onlv the mcompitible pawt of *17
should bc given up mn accordance with the
logicil rule of eiving up the incongruous partsn
identical proposttions

F:q FOIAIETIINY fagRAT |
g AT TIFIF FAgeT @IRTEET 1 <] N

89  Inthe Atmaof the nitaie of conscrons
ness which 1emans after giving up the nternil
organ (Mnas) one recogmses Brahmin n the
internal witness, 1n wccurdance with the saying

‘T am Brahmun”

- - -~
AIFSY qeqg NIAT SAFTSTIIT |
FFSAARANAET MIFFEAANAT It Qo Il

90 lhe internal witness though self-
Juminous becomes pervaded by the operitions of
mtellect, hke other objects e g, 1 jar (Thr
15 not opposed to the system) for the thors of
seriptures have denied the pcreeption of Kootas-
th1 bs Chidabhasa (and not the pervasion of

Kootastha by intellect)

In ordmary cases of perception the notion

1ud the objest corresponding to the notion aro distinet

ud a notion 18 gud to be idle when 1t bas no externr]



287

object answering to 1 But the notton of the
self which 15 the ever present subject in all mental
operations cannot bave any object external to 1t Hence
such a notion 1s 1dentical with the self and from the
nature of things cannot he trented as 1llusory This 18
a Psychological fact disclosed bv Vedanta and not yeb
recogmsed by the Western Philosophers

A ~ >
ghgaeufyennat grafy sa1gar 9y |
AT AT AIAETHHT FE TG N ]

91  The 1ntellect and reflected eonscious-
ness both pervade a ja1 The intellect removes

ignorance and the pot becomes known by the
Chdabhasa

In the case of Kootastha we have only to
remove ignorance and therefore its perception by Chid
abbasa whose basis Kootastha 1518 neither necessary
nor possihle On the coutrary 1n perceiving external
objects as they are foreign to the ego, not only should
the primal 1gnorance be removed but egoism must come
mto play for their perception as such

sgvanmaTaE gRrsTiRcgar |
EY FGRUSYAFAE IIGHAT 1| Q3 )

92 In the case of Brahman, the operations
of intelleet are necessary to remove ignorance
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reply that) onlx the mcompatible part of “1”
should he given up mn accordance with the
logieil rale of wiving up the incongruous partsin
1dentical proposiuon~

¥ FOTHARNGATHE fagrala |

-~ - ~
oy FWiT qIFga TeeT QrfaoiEas )| ¢ N
%9 Inthe Atma of the nature of conscious
ness which 1emains after giving up the internal
organ (\anas) one tecogmses Brahman 1 the
mternal witness, 1n accordance with the saymng
‘T am Brahman”

@aBIAISY TEdT gTAT UIAASAA |
FHSAITATATER THBRANLAT It Qo |
90 [I'he 1nternal witness though self-
Juminous becomes pervaded by the operations of
mtellect, ike other objects eg, t jar (This
15 not opposed to the system) for the authors of
<criptures have denied the perception of Kootas-
tha by Chdabhasa (and not the pervasion of
Kootastha by mtellect)

In ordinary ceses ot perception, the mofion
and the object corresponding to the notion are distinet

and a notion 18 gaid to be 1dle when 1t bas no externa)
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object answerng to 1t But the notion of the
self which 18 the ever present subject In all mental
operations cannot have anv object external to 1t Hence
such a notton 1s 1dentical with the self and from the
nature of things cannot be treated as illusory This 18
a Psychological fact disclosed bv Vedanta and not yet
recogmsed by the Westein Pmlosophers

gheasafaeranal gEld sangdr 92y |
AT {ar ATHETAIUA T TGRA W QL )

91 The ntellect and reflected conscious-
ness both pervade a y1  The intellect removes

1gnorance and the pot beromes known by the
Chidabhasa

In the case of Kootastha we have only to
Temove ignorance and therefore its perception by Chid
abbasa whose bass Kootastha 1515 neither necessary
nor possible  On the coutrary 1n perceiving external
objeots as they are foreign to the ego, not only should
the primal 1gnorance be removed but egolsm must come
1nto play for then perception as such

HeIamAAE gRasaHTagaT |
Y WGOEIEAE ITGAT 1) QR |

92 In the case of Brahman, the operations
E mtellect are necessary to remove 1gnorance
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As Brahman 1s of the natuie of consciousness, the
action of Chidabhasa 15 not needed

SPENTIEAT TIREIT AT |
7 {iugaa fhg TP@avEaT Il /3 N
93 To see a pot o1 other object two

factors are required, the eye and the lamplight
To see the hght of the lamp only the eye1s

needed
fuarsead! fagraTEl SIS |
q g AAvRNTT &% FAGSRE (1 8% Il

94 Lhough present n the operations of
intellect Chidabhasa becomes one with Brahman
In the case of a pot, Chidabhasa manitests the
pot and remawns disunct from 1t, but 1n the case
of Brahman Chidabhasa becomes merged m
Brahman

AR SaN gAY |
gaEIgaASAAfT fearEar gar i ]y Il

95 Scriptures declare Brahma to be un
demonstrable and beginningless  Other scrip
tures which say thit Brahman can be known b}
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the mid, refer to the power of the intellect (to
grasp 1t)

Atewre YRgeagaaeiia amge |
agRAsaeg e A1 Aty Arstrdtay o Qg 0

96 It s the direct knowledge of Brahman
that 1s referted to o the opening verse of this
section which says “When a person comes to
reahise hus own self to be Parabrahma®

Weg NSrSIVRIST ASTATFATAATCILY |
q W HAUTAARTEE gAdRom 1} Qe )

97  Though direct knowledge of Brah-
man 15 obtamed by a study of holy texts,
such knowledge 15 not established all at once
Therefore Sr1 Sankaracharya says that one must

over and over again enquire into and ponder on
this subject

g FRRTFITTRr ATIAT |
FRIRERTEEGATTTANREL ) K¢ 1
98  Unuil the knowledge of the text “I

am Brauman” becomes firmly rooted, one must

practice enquiry, meditation &e with self control
and other quahties
P 19
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As Brahman s of the natuie of consciousness, the
action of Chidabhasa 15 not needed

TGLAHIEAT TIEGAA AT |
7 fiugalw (g Tgwatead 1’3 il
93 To see a pot or other object two
factors are required, the eye and the lamplight
To see the light ot the lamp only the eyels
needed
fudtswdt fagrarar FRUAFIEIT |
7 g SEvERTT % FAgEiRad (1 8% |
94 Lhough present m the operations of
mtellect Chidabhasa becomes one with Brahman
In the case of a pot, Chidabhasa manifests the
pot and remains distinet from 1t, but 1n the case
of Brahman Chidabhasa becomes merged I
Brahman
HAAAAANE AT FATTE |
qAdIgAHSTARY drsareaar gur 1 Q4 U
95 Scriptures declare Brahma to be un

demonstrable and beginningle~s  Other scrip
tures which say thit Brahman can be known by
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the mind, refer to the power of the intellect (to
grasp 1t)

arewre AMpeEaEaRein awaa |
AR Regiyen ot Aig gistefad 1 Qg 1

96 It 1s the direct knowledge of Brahman
that 1s referied to 1 the opening verse of this
section which says “When a person comes to
realise his own self to be Parabrahma’

Mg MAISIVGISA ASTAGFATATILY |
7 % samdiamra gader ) Qe )

97 Though direct knowledge of Brah-
mau 18 obtamed by a study of holy texts,
such knowledge 1s not established all at once
Therefore Sr1 Sankaracharya says that one must

over and over again enquire nto and ponder on
this subject

o1, SRREEREl FETEI, |
FNRERIREITTGINREL 1 Ye 1
98 Until the knowledge of the text “I
am Brahman” becomes firmly rooted, one must
practice enquiry, meditation & with self control

and other qualities
P 19
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qIE T PIEAH 899 JAAHAT |
HAVSTEASE Fedar = swEar § {_ N

99 The obstacles to the firm establish
ment of such direct knowledge are, the occur-
rence of a number of contradictory texts, the
seerming impossibility of the truth and wrong

conception
AETAIEHRNISFT FAFTAFIAT |
gAY A1 gEEa RN It Qoo N

100 In accordance with the difference
the schools of Vedic thought and difference of
desires, different kinds of works are enjowed
Sunilarly there may be different teachings about
the nature of Brahman (according to the desires
and the qualbfications of the enquirer)  Let this
not therefore puzzle you but practice constant

enquiry
FEEFNTRATOIRAI A EAE |
SErRAIT aRqARnadT s WAy (| Qe !l

101 Enqury consists 1n getting a firm
conviction that the sum and substance of all
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Vedantic teachings m the begmning, middle and
efncluding portions of all the Vedas 15 the
1dentity of individual self with Brahman

U AT RSy |

% gwmar frdanaT S@ar it o |l
7102 This subject 18 well treated m the

section on the correct constiuction of the Vedie
texts by Vyasa m hiws Brahma Sutras  The
second chapter ot the »ame work deals with
reasoming (logic) by w Inch the firm conviction
1s caused and the 1dea of the mmpracticabihity of
non-duahty 1 removed

TEEREENATETREN SRt auTe |
9 gATHR SRAIATY 1| 2o

103 During numberless prior births, Jiva
has allowed his mind to indulge 1n the notion of
the body bewng the Atma and the reality of the
world Hence (through force of habit as 1t

were) the same wrong notion spontaneously
I eappears every moment

fade aEeEAsETET RESY |
ARSI AFATGIEAR 1 L0 1)



/7

292

104 This 1s erroneous 1mpression It 1s
removable by mental concentration which mn 1ts
turn arises from a worship of Iswara, even prior
to 1mtiation into the oneness of Brahman

SqrEaEIsa T sEmersiy ffraar
AEAYAIRA  TEEETEAET agad i Qou (I

105 It 1s such worship of Iswara that 1s
dealt with 1n the Vedantic works  If one has
not acquired the power of concentration prior to
imtiation mto Brahmic truths, he will subse-
quently obtam 1t by continued meditation on

Brahman

The meaning of the stanzes 104 & 105 may
be summed up thus By mere development of oo
centration of mind, one can get nd of the notion of
the body bewng the self and of the world betng
real Worship of Iswara (1 e, meditation of Brabmen
with attributes) as necessitating congentration will
produce these results The Upasana (1 e, meditation of
one thing as another e g, the sun or mind as Brahman)
portion of Upenishads abounds with methods of con
centration Bub every Vedantic student need not
pacessarily go through Upasana practice ns he can also
attain to the result, viz, concentration by direct

meditation on the attributeless Brahman
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AfFad TN SR, |
TEPRE T s@nard fgdar 1 Log |

106 Wise persons describe meditation on
Brahman to consist 1n one constantly thinking on
Brahman, speaking of Brahman, and enhghten-
Ing another on the nature of Brahman and
thinking of nothing else

ai iy g s Fdla sEor |
G AAIFESeRIFATS! fveTaw a9 1

107 The bold seeker after truth should,
after acquiring proper knowledge, always fix his
attention on 1t No word that does not connote
Brahman should ocenpy bis mmnd as that would
be mere waste of energy

Neibher should he 1 hig speech use words not
referring to the nature of Brahman, for that would be
wagte of breath

sFmfgraa=l A1 T S ey
A frarfirgesrat TET TEEEE I og ||

108  ( Gata also says ) “To those whose
minds are ever fixed on me and who worship

e as non-distinet from therr own self, will I
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grant the accomphshment of all desires and the
preservation of everything gamned ”

A possible objection may be taken to this kind
of meditation, viz one thinking on God as non distiet
from his self and yet making him the object of thought
That 1n all meditation both subject and object should
gradually dissolve into the one secondless Brahman 18
the aim of all Vedantic piactices Compare Biihadal
anyaka Upanishad 1 4 10 ° He who meditates upon
a Daity as distinet from himself 18 not enlightoned and 18
as 1gnorant as a cow ' Si1 Krishna also says in Maha
bharata ' Whooever, O Arjuna, wishing to praise me by
reciting my thousand names, knows bhimself to be
1dentioal with me, his prase, I accept even if he
rooites one verse

g givegdl fawra=asmar &g
~ Ly
fagsit fedeEn waaar gqam By o] N

109  Both Siutis and Smritis ordam the
practice of mental concentration on the true
nature of Brahman, only as 4 meins of destroyng

the erroneous ideas

AT GET AW q ARyt |
fudar waar ERagEieiggr | g0 1l

110  Bemng ignoiant of the true nature of
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anything and taking 1t to be something quite
different from 1t, 1s an erroneous 1dea, as 1s the

1dea of a son who looks upon his father as his
enemy

et gfyfiveisy Mg 3§ swEay |
EAE g EEIaREar | Qe 1
111 Atma 1s different from the body,
sensory organs &  This whole universe 1s un-
real  The erroneous ( literally topsy-turvy )
notion consists 1n thinking the body &e to he
Atma and the world to be real
ATANAAAT AT JEIRACHAT, |
AR WIAITERALATE FAASRRT 1§ 31|
112  Thus erroneous 1dea can be got rd of
only by meditation on the reality of Brahman
Therefore one must always contemplate on Atma

bemg different from the (triple) body and on
the world bemng unreal

ﬁ%qma‘«umww ]
ST saEat G241 112231

118 It 15 now asked whether any
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regulated course 1s to be followed or not as m
mental recitation of holy texts or worship of
personal Deity, in the matter of practice of
mental concentration on the distinction between
Atma and the body and the unreality of the
world

el Aoy et giea |
FYEIIagEE | sk sy 928 i

114 (The Vedantin replies that) there
are no regulations regarding 1t because 1t 15 2
thing directly to be experienced A hungry
man 1s not subject to any rules regarding eating
of food, whereas one who has to perform devo
tional exercises, 18

HHIRT a1 7 FI8 YF 1 EoSq=T |
I FT ABROT GARGEAGT I L% 1

115 A hungry man having food with him
will eat 1t m whatever way he can, to appease
s hunger In the absence of food he may

resort to some device to overcome his hunger

So either way he 18 not subject to any rules
but will try to rid himself of the pan of hunger
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116 Recitation of holy texts should be
performed as ordained, otherwise sin will acerae
If he does not repeat the verse according to the
proper accent & or if he neglects any rule,
positive harm will be the result

GUT TEATHEILA T WG |
St Fargmi aRINgHE w4 0 2w |

117  Just as hunger which produces pam
directly has to be overcome somehow or other,
so also etroneous notion must be got rd of by
mental concentration, which may be practiced
without being bound by any rules

Any menns may be employed tending to this
result

S qHuE (SR IAIGE |
TRISICAs RrEedr smam & 1 (e
118  As already described, the practice
consists 1 hstenmng to, speaking and thinking of

the nature of Brahman There 18 no restriction
regardmg concentration, as there 1s m the case
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of contemplation of Brahman

CGEREEICS RS ICE ECH GG I
W AGIE-y Aamgerad 11 L8R |l
119 Meditation means the constant think-
mg on some deity without letting the mind
dwell on other things As the mind 1s so fickle,
1t 1s very difficult to practice meditation

ST B @9 g sty q@aged |
deag g 979 TIEiRE ggseig Il tRo |l
120 (Arjuna told Sr1 Krishna that) “mind

1s restless, being impetuous, strong and difficult
to control It 1s as hard to curb as the wind”

HACAIAFAET GAEHSARIY |
Ay agamareandr fRraaBgatasg 1 2k Ul

121 (Sm Rama told Vasishtha that)
¢taontrol of the mind 1s more difficult than drink-
mng the whole ocean or uprooting the Meru

Mountamn or eating fire ”’

FYAEY A (Y FESITEIEAT |
fs @ARREIERETERET aEErET 1 gRR
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122  No restrant simla to that put on
the body by chaiming 1t, can be placed on the
mind 1n listening to talk relating to the natuie
of Brahman  But moumerable stories dealing
with the subject amuse the mind, just as a
drama does

As the mind cannot be foreibly confrolled, let
15 be indulged 1n listening to the stories relating to the
nature of Brahman Thus a right train of Brahmie 1deas
will have been formed nstead of the ususl framn of
worldly associations

farm smtaviead [@eEEE |
fafymrawrmd wimgrantntig o 13
123 As the aim of Vedanta 15 to realise
Atma to be of the nature of pure consciousness
and the universe to be unreal, the hearing of

stories inculeating these doctrines, cannot disturb
the steadiness of the mind

FRAETdaTR) FEATIHY ¥ |
Rrfigeryy srgean FrwRRgTERAR || 2% It

124  Distraction of the mnd will be caused
by engaging oneself m agriculture, commerce,
service &c or by a study of bterary works, logic
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or other branches of learning as they must
necessarily prevent the remembrance of

Brahman
AFEIEATT ATSE) FAAGY |
TFTA SA-TAAAARIG g7 T 1 QY N
125 But one, practising concentration of
mind may be engaged in such acts as taking
food &c as they do not cause much distraction
of mind and the thought “ I am Brahman ” may
very soon be remembered even when momentar!
ly forgotten
geaegRaEEmg & g A9aaq |
fagig @ seisfa gl W@ &rag n1gRE!
126 A momentary forgetfulness of the
reality of Brahman 1s not by 1tself disastrous i1
its effects , but rather, the harbouring of the
erropeous notions 1<, viz, of the body bemng
Atma and the world being real As the 1ecollec
tion of the true nature of Brahman comes back
soon there 1s no time for the origin of any

erroneous notions
FRTEREET ARGTEETET |

SEATEATIRIETESaTIgIEas I gRv Ii
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127 A person who 15 always engaged
n a study of other Sastias (sciences) has no
time to think of the nature of Brahman
Moreover such study bemng opposed to deep
meditation on Brahman 1s necessarily an obstacle
to reahse the true nature of Brahman

YT ARy geaT arsr gy )
TRt gm gumas a= @@ Rafr o gRe

128 We see the sacred scriptures asking
as to know the secondless Atma and avoid dis-
putations which only pain vocal organs

gy awag SyssrEFaT @ |
% w hafy I USET gUTTY 0 L% 1)

120 It may not be possible to hve by
gwing up food & But 1s 1t not possible to
hive without a study of sciences other than
Vedanta? Therefore why obstinately ching to
such studies?

TR T UsaRR Syediq |
o qEify Sud 95 98 T 6 1 230 1)
130 I you ask how Janaka and' others
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were able to exercise sovereign powers &c, we
reply that they were able to do so, because they
had firm knowledge of the 1dentity of self with
Brahman When you attain to such a condition
then by all means engage 1n a study of logic or
agriculture

fraraaTEaRE TEHEIHRIgr |
afgTa=a gad-q @EsAgara | 38 1l

131 Beng firmly convinced of the un
reality of the world, wise men without experienc
mg pain, are engaged m the worldly concerns
proper to them, with the object of allowing the
fructifying Karma to exhaust itself

sfuTag! A1 qeFT  @EHaErTAn |
s1eg AT %9 WEda W arAg a7 0 (3R 1l

132 Wise people engaged in the per
formance of their respective duties, should not
be judged from the standpoint of the rules and
prohibitions enjomed 1n scriptures  Moreover
who can escape from enjoymg the effects of hs

own deeds ?
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miiEswlrea @ sreawdol |
R e IR L U EL LR E RN
133 Enjoyment of the effects of fructify-
mg Karma, 1s common to the enhghtened and
the unenhightened The former bears his lot

without being pained and the latter loses heart
and 1s bound down by sorrow

AR TEEEAT AR AATITHCIEIAT, |
SweEiEE TeoEaRaEiy dEdt 0 daw
134 Two wayfarers may be equally weary
out the one who knows the goal to be near goes

>n boldly whereas the ignorant one sits down
disheartened

wgregaRAd  araafiedanitag
fefigrpen FIT TAHGESG (1 L34 ||

135 The one who has realised Brahman
s not tioubled with the erroneous notion of his

ody bemng Atma  “Wishing what and to

sratify whom will he be swayed by the affections
f hns body ?"

TioarE TR Sreasge |
STy e sl Sl 0 g3 s |
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136 From having a firm conviction of
the unreality of the world, there 1s neither desire
nor desirer In the absence of both these, all
pain ansing from unsatisfied desire will cease
hike the light of an oilless lamp

TSR PRl ESSH T |
AM=Rad % g frgrata gafmEg 1 Q3w 1l
137 He has no desire for any worldly
object knowing 1t to be like an 1llusory object

an unreal city created by a magician  Laugning
at 1ts deceptrve natwre, he does not care for 1t

AqTECHINAY WHIsxT RFEETT |
arga % Saegwegar g 1 3¢l
138 A man of discrimination does not
desire the enjoyment of objects, pleasing to the

sfnses  But knowing therr fault (of mper
anency and falsity) he gives them up

Fatare SUWEAT TRITS |
ardl g @ 3T g @ fardasifa naal

139 There 15 sorrow 1 the process of
earnmg wealth, sorTon 1 maintaimng 1t when
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once earned and also sorrow when 1t 1 spent

Therefore what 1s the pleasure in hunting after

this sorrow-producing wealth o
This 18 the common place sermon against

wealth  An ascetic may be benefitted by 1t without the
discontent whieh 1t 1mplies among the common people

ArAN IS HIARG TFASIESTIER |
weaRyatquferar faar G givag |1
140 What good 1s there also ina woman
who 15 made up of tendons, bones, mammary

glands, and who 1s a mere 1mage of flesh mm a
cage of restless limbs

WRIRY MEY T G |
Rragatag ar s9 g &g vk 1 g9e 0
141  These defects have been well pomnted

odt and all worldly pleasures condemned in
virious scriptmes  Who knowing all this can
b4 1mmersed 1n sorrow?

gam disgaEis @ &Y agfesiy )

frgraammETReE TR | QuR |

142 Even a man suffering from pangs of
P 2
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hunger would not eat poison knowing 1t tobesuch
Much less would a wise man whose hunger bas
been previously satisfied with all sorts of

delicacies

A FANAEIIRRTSST AR |
femasa aqreds g Aifdadiaaa 1 qed 0

143  If still, through the foice ot fructify
g Karma, desire for enjoyment arises in a wi<e
man he gratifies his desires with gieat reluctance

and disgust

AT W Ay gar AgwAr FEHAA |
iy w9 afsw@tt Bt gaag 1§ vy

144 Wise people endowed with faith and
having families, while enjoying the results of
fructifying Karma, deplore that their period of

suffering 1s not yet ovet

This sense of aflliction consists in thewr boing
impatient of the continuation of the unexhausted cffect

of Karma
At ST @Y F g facewar |
wiftagm@iagEl & a9 araifs e )
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145 This 1s due to ther renunciation of
worldly pleasures and not stmply to the sorrows
arsing from attachment to worldly affairs which
as described by ancient teachers arises from the
erroneous notion of the reahity of the world

Therefore the sorrowing conditton of the wise
men 8 mind must be distinguished from that of an un-
enhghtened man 1nasmuchas the former s due not to

1gnorance but to his anxiety to be disentangled from the
fructifying Karma.

%R eftfrraeeqaie gER |
ety Ja gt s fm oty
146 Though suffering from sorrow, a wise
man through discrimination 15 satisfied with
httle An 1gnorant man on the other hand

would not be satisfied with even endless enjoy-
ments

A WEHW  FIRAGIWRE WA |
TR Fouaea AT TS 1| g |

147  The desiresare never satisfied through
their fulfillment but always tend to nerease like
flames aver which clarified butter 15 poured
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aR@rEtayer & A waly gey |
N

frara QiFa=i FAAR 7 Fang 0 18l

148 If one enjoys objcts knowmg full
well the impermanency of the pleasures derrved
therefrom, he may be satisfied Justasif a man
knows another to be a thief ind yet serves him,
he becomes a friend and not a thief to him

A€l fgdiaer Sermissasisit T |
adETEsa YR FuEggaad 1 (9} Il

149  One who has controlled his mind will
be satisfied with « Dittle enjoyment  Knowing
full well the fault of impermanency of pleasures
and of their being associated with sorrow, he
considers # little enjoyment to be more than

enough for hun
FEA AEIST AAAH A |
AF TS AT G TG T AT 1) Qg0 I
150 A hing who has been liberated from
captivity will be satisfied with <overeignty over

a small village, whereas onc who has not heen
conquered by enemues and not suffered imprison
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ment will not think much of even a large
kingdom

% Sy ai SegRaee |
FYAMEIFANT ARTST FAAAR 1| 348 1)

151  (An opponent now asks) “ When a
man 1 his waking condition comes to recognise
the mherent faults in things, how can desire for
enjoyment arise m him even as a result of
fructifymng Karma ?

{9 ey rsasha ey
oifaseT gt I sred g se
152 (To tlus we reply that) “there 1s no

nconsistency here, as the results of fruetifying
Karma are very various  These are of three
kinds, those which produce desnes, those which
give 11se to enjoyment m spite of the absence of
desire and those which give rise to enjoyment
through the desire of another ”

AU HRAAT AFFIRLA A |

AMR T WA HESAREIEAT || QU ||

153  Invahds who persist 1n eating un-
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N

sftmraiayr i Wwir walr gev |
famg | FNEf 7 Samga (3¢l

148 If one enjoys objets knowimng full
well the impermanency of the pleasures derived
therefrom, he may be satisfied Just asif a man
knows another to be a thief and yet serves him,
he becomes a friend and not a thief to him

qadr fMqdiaea eranssasisiy 7 |
AUITSSAIATAIC FFEAIZEA=AT 11 (98 |l

149  One who has controlled his mind will
be satisfied with a httle enjoyment  Knowng
full well the fault of impermanency of pleasures
and of their bemng associated with sorrow, he
considers a little enjoyment to be more thap
enough for him

g WISl FHAHT g |
9T T AT W UE 95 q5aa 1| Q4o !l
150 A king who has been hberated from
captivaty will be satisfied with sovereignty over

a small village, whereas one who has not been
conquered by enemies and not suffered 1mprison
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ment will not think much of even a large
kmgdom

% Sy gy JegAasy |
FIHIETHANY RATSST FRasaia 1| qug |

151 (An oppounent now asks) “ When a
man m his waking condition comes to recognise
the 1nherent faults 1n things, how can desire for
enjoyment arise m him even as a result of
fructufying Karma ? "

A Ny AN SAFAT TETHETT |
TEBIReT Ge=sT T Y By &5aq 1|

152 (To this we reply that) “there 18 no
mnconsistency here, as the results of fructifymng
Karma are very various  These are of three
kinds, those which produce desues, those which
give rise to enjoyment 1 spite of the absence of
desire and those which give rise to enjoyment
through the desire of another ”

AYER ARG TGAIEET 0y |
T T EHATSSTARGITAT || 343 ||

153  Invahds who persist n eating un.
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wholesome things, thieves and those who commit
adultery with king’s wives, all know full well the
evil consequences of therr acts but contmue m
thewr performance as a result of therr fructify-
mg Karma

T ARAEROAGHARIT FFaT |
< o
T AT g dqrEags G ) que n

1534 Tt 1s not possible even for Iswara to

avert the mfluence of such fructifymg Karma
Sr1 Krishna teaches the ~ame to Arjuna 1n the

Gata

9T JeT @ET  ABFAFIRAR |
TBR aifew qant Fmg 6 sitsar 1 Quuil

155 “Esen wise men follow the dictates
of their own nature  All beings do lkewse
What can restraint do ? ”

This 18 not meant to encourage fatalism as the
entire powerlessness under the influence of Karma refers

to the unenhghtened in the first instance and only
figuratively to the enlightened See note under stanza 84

ST WHAEEr TAHR0 AIGT |
aqT g &7 fUAsTAgIAYT 1 Qug I
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156  If there were the shghtest chance of
overcoming the effects of their fruetifying Karma
(on the part of the unenlightened), Nala, Rama
and Dharmaraja would not have been subjected
to the miseries from which they severally
suffered

T SaEwine gy aigar 49 |
AATAATAGTATTHAIOT THIHar (| Q4w 0t

157 A« the necessity for enjoyng the
results of fiuctifying Karma has been ordaimed
by Iswara himself, his omnipotence will m no
way be lessened by the arcumstance that he
cannot prevent one from experiencing the effects

of frucufying Karma
AR IS ST |
Afsgigds ke asaii @@y 1 guce |l
158  From the questions of Arjuna and
the replies thereto by Srt Krishna, we learn that
one has to experience the results of fructifying
Karma 1n spite of the absence of desire on one's

part to enjoy them

3 4 B AgHST T TR qmy |
am'\:{mrn a_ e a I'\ ~ \Aﬂ'ﬂ'
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159 Arjuna asks “By what 1s a man
mpelled to commit sin even against lus will and
even as if he were compelled by somebody to do
so?”

P ¥ FIY ¢ WEUEIET |
AEIAAT AZTATHT (Agarag HIoeg (1 (G I

160  Sr1 Krishna replies “It1s desire and

anger produced by the qualits of Rajas (activity)
Know this which 1s all-consuming «nd all sinful,

to be our enemy here ”’

It appears at first sight that the Lord s answel
15 beside the question for Arjuna’s enquiry 1mphes that
he supposes some one other than himself to be the cause
of his sinful eonduct and the Lord 1n reply simpl refers
to desire and anger to be the causes  Thereby he
implies thet the cause of one s sinful conduct, 15 to be
sought for 1n one s own Internal tendencies only  That
desire and anger are at the 100t of all evil 1s clear from
the fact that one desirng for external things grants
their reshity and theieby subjects himself to all the
pernicious consequences of the original error  Stmilarly
no one can possibly be angry with another unlass be
beheves him to be distinot from one s self, a belief agmn

based on primevel 1gnorance
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- ~\ <
v EWES S\eyd (g S RO |
F§ A5BMY FFRIgIERCTUTHSH 9 11§

161 “Bound by your own Karma arising
from your own nature that which through
delusion you desire not to do, that you will be
compelled to do even against your own will”

-

arfyegear @ Sogw  qaEIRUaEgar |
GEE & aF-AaTeSTgERa & | Q&R I

162  Whether desirous or not desirous of
enjoying, many people are obliged to experience
Joys and sorrows for the sake of others  This
15 said to be reaping the reward of trucnfying
Karma, through the desire of another

Y qig ferrsstadai=sT Mgy |
ARy RasIrand) wiSadisEe |

163  If 1t 15 ob)ected that this contradicts
the text which predicates desirelessness for the
enhightened man, we reply that an absence of
desires 1s not meant thereby, but that any desires
which may involuntarily arise, are ncapable of
bearing frmt (1 e, cause pleasure and SOrrow)
Just as roasted grun 15 unable to sprout
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159 Arjuna asks “By what 1s 2 mm
mpelled to commt sin even against lhus will and
even as if he were compelled by somebody to do
so?”

I Q¥ T Q¥ EQIEEET |
AT AT frgamtAg SRoeg 1 150 !

160  Sr1 Krishna replies “It1s desire and

mnger produced by the qualits of Rajas (activity)
{now this which 1s all-consuming and all sinful,

o be our enemy here ”

It appears at first sight that the Lord s answer
; beside the question for Arjuna's enquiry 1mphes that
& supposes some one other than himself to bo the cause
f his sinful conduct and the Lord n reply simpls refers
> desire and anger to be the causes  Thereby he
nplies that the cause of one's sinful conduct 1s to be
sught for 1 one s own mternal tendencies only  That
ssire and anger are at the 100t of all evil 1s clear from
10 fact that one desiring for external things graots
1eir reahty and thereby subjects himself to all the
arnicious consequences of the original error Similarly
o one cun possibly be angry with another unless he
slieves him to he distinet from one s self, a behof agmn

\sed on primeval 1goorance
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AWENT D frag @R B |
F§ TBR grAgER RIS aq 119§ )

161 “Bound by your own Karma ansing
from your own nature that which through
delusion you desire not to do, that you will be
compelled to do even aganst your own will”

aifsgedr @ Ysgwa  GGHMCTRTAr |
GUE & WSFIAITTIIIABA 1 1| L&R )

162 Whether desirous o1 not desirous of
enjoying, many people are obliged to experience
10ys and sorrows for the sake of others  This
15 said to be reaping the reward of tructfying
Karma, through the desire of another

BY qig PprucoMAT=BI ey |
Sspifiy fs Reserardy wfSasio |

163  1f 1t 15 objected that this contradicts
the text which predicates desirelessness for the
enhightened man, we reply that an absence of
desires 15 not meant theieby, but that any desires
which may involuntauily arise, are meapable of

beating frmt (1 e, cause plewsure and 8OTTOW)
Just as roasted gramn 1s unable to sprout
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Hisar g fany arasEsatn T
RER=er adgsmaEaia Sasq | (§¥ Il

164 Roasted grain may preserve its form
but cannot germinate  Similarly any desires 10
a wise man will not fructify as he 1s convinced
of the unreal character of all objects of desire

guiTAUE s wgomaagsaT |
frgfresasaadt g saaw ag 1 Lg%
165 Though roasted grain cannot germ!
nate 1t can serve as food  Similarlv the desires

of a wise man may give him a little enjoyment
but cannot lead to the v irieties of sorrow

Wi TRATARAIGT HX {8 |
WresaqQarT AT 349 a9 Sraa 1 Q&& 1l

166 Fructifying deed~ come to mn end
when their eftects have been experienced It 15
only when these eflects re, through delu<ion,
beheved to be real, thar sorrow 1s ¢iused

a1 fazaEa G I9agEaa |
qi A aFEeg weAIsEIRtET wa i
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167 The delusion consists in wishing the
enjoyments to continue indefinitely, to increase
as time goes on, to be freed from any obstacles
and 1n feeling gratified by the enjoyments

AL q aFy Wify |9 A=44T |
T r=mienisy a9y wab@as o Q8¢ i

168 TIhe knowledge that what must
happen cannot be prevented from happenng and
that what 1s not to be cannot happen, 1s the
antidote to the poison of the above thoughts
produced by delusion

|isfy WY saga WG T5SH FEAT |
ANFAGET AREAA ST T8 || 28] 0
169 Past deeds fructifv equally in the
%«se of the deluded and the wise The former
15 visited with sorow and the latter 18 not

A's the deluded 1s full of desires which are 1m-
p?sslble of attainment his sorrow 1s great

YIRS T THT O SAGT F9 1| Qo ||

?

H
{ AAAT AR FERATEIIETT |
i

T / 170 The wise man knowing the unreahty
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of objects of desires, represses desires and though
experiencing the fruits of his fructifying deeds,
originates no new desires of enjoymentn the
future How can he have any sorrow ?

WA SYTAN I ATTARAFY |
TEAY STRITT=HY IAGEAfa || Lo I

171 How can a4 wise man have an)
desires for worldly objects since he knows them
to be like objects seen n dreams or produced by
magic, since the nature of the world 1s unthmnk
able and since the world appears and disapper
continu dly (laying no clum to 1cahty)?

T@ETAGUEAN TG IIA-ETANRA |
Ferayganw aguaghes gg 1 1e )

172 A wise mwn without bemg deluded,
should constantly think that the objective world
he cogmses 1n s waking condition stands op
the sume footing of unreality as the world he
directly perceives m the state of 2 dream

A comparative meditation on the expericnce ©f
the dream and wakefulness 1s enjoined 1n the Upamisbad?
also, as o means of realising the unreahty of the world
cf "By which one sees both what 1a 1n the ‘midst of
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dream and what 1s 10 the midst of waking kuowing the
great and all pervading Atma the ntelligent man does
not grieve’  Kathopanishad 1V 4

T 997 gREFERgEdE JIEK |

AFEgig qusT AGTAN gaa It Qwd 1l

173 Dwelling always on the essential

stmlarity between the worlds i the dreamy and
waking states a wise man gives up the idea of

the reality of objects 1n the litter condition and
1s not attached to them

‘With regard to these two states bemng equally
unreal 1n all respects the following fact may be adduced
There 18 nothing to distinguish the two states as such,
aparb from s consciousness of the immediately preceding
condifion being dreamy or one of dreamless sleep, the
Dresent whatever 1t may be in itself being the wakeful

FReEg gaalralIaRad |
WiRE g &1 a1 g 1) Qe |

174 If only one never forgets the un-
reaity of the world the origm of which s
unthinkable (because the sphere of causahity 1s
restricted to the world and cannot transcend 1t)
what hirm can accrue to the wise man who may
be enjoying the fruits of fructitying Karma ?
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frd-qeazafamEar greigaas |
AREEAG? At Haer gEg @Al Ul Lo !

175 A true knowledge has only one
necessary consequence viz, of making one fitml)
believe 1n the unreality of the world and 1s not
opposed to experiencing the results of fructify
g Karma  On the other hand, this last (1 €,
Prarabdha) tends only to cause joy and sorro®
to the Jivi and has nothing to do with ging
rise to the behef m the reality of external
objects

ey ATy 7 AefveEd |
ARy TId g Il LwE Il

176  There 1~ no neceseary antagonism
between true knowledge and fractif ying-Karmt
as they refer to difterent objects A per-on
may derrve amusement from a magical perfor
mance though he knows that the things produced
by magic are unreal

SICTAARINT ST AT |
agt fAfr R samEs agar o Qoo !

177 If enjoyment of the re«ults of fruct!
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fymg works produces at the time of enjoyment
the 1dea of the reality of external objects, then
knowledge would be opposed to 1t But the
mere enjoyment of the results of fructifying
Karma does not give rse to the idea of the
reahty of the world

AT AT T FRIG @I |
NEHEITATATARTT TTNT 1| o ¢ ||
178 Seeing that even objects created 1n a
dream aie uble to create Joy and soirow to no

shght extent, we must accept that the unreal
objects of the waking state do so hkewise

aig Framgdia SRATGEHATAL |
QM QI g AAEATYA qqUgT I QR ||

179  If a tiue hnowledge of the self were
able to destory all the world, then 1t would also
put an end to the fructification of past deeds
But 1t only teaches the unreality and does not
destroy 1t

This 1s the exoteric view refered to 1 note
under stanza B4

FAGH BwrErRTISNg Rafy |
SIRMgY W SERTEET I o 1)
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fadeuwsafiamE FEweaasl |
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175 A true knowledge has only one
necessary consequence viz , of making one firmly
believe in the unreality of the world and 15 not
opposed to experiencing the results of Fructify
ing Karma  On the other hand, this last (1 €
Prarabdha) tends only to cause joy and sorro¥
to the Jiva and has nothing to do with giving
rise to the behef in the reahty of external
objects

frared Feay 9 Rmvaes |
AR SFeiAET e @g I (g I

176 There 1s no necessary antagonism
between true knowledge and fructifymg-Karm
as they refer to different objects A person
may derive amusement from a magueal perfor
mance though he knows that the things produced

by magic are unreal
SACHTEAITIE NIET ATSAGE |
aqr frdify R ST G gar 1o Qe !

177 If enjoyment of the results of fructt
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fymg works produces at the time of enjoyment
the 1des of the reality of external objects, then
knowledge would be opposed to 1t But the
mere enjoyment of the 1esults of fructifying
Karma does not give 11se to the idea of the

reality of the world
~no N
AT AAF WT HRAQ @GR |
AEFEGITHTATARNT g7 1| Qe ||
178  Seeing that even objects created 1 a
dream are ible to create Joy and soirow to no
shght extent, we must accept that the unreal
objects of the waking state do so hikewise
afg Rrgmgdia sRareaaTEt |
A0 WIS g AAEKYN aqIGT ) QS |
179  If a tine knowledge of the self were
able to destory all the world, then 1t would also

put au end to the fructification of past deeds

But 1t only teaches the unreahty and does not
destroy 1t

This 18 the exoteric view refered to 1 note
under stanza 84

AIE SIFRARFRATSNG R )
maa‘xamqga | AEARIGET 1| Yo ||
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180 Just ss people without destroying
the objects created by magic, know them to be
unreal, so 1t 1s possible to know the unreahty of
external objects 1n the world without a necess
sary destruction of the enjoyment or of t”
objects

T A FTEARH TS B (F |
EN

fs frfts a3gfy gar g ag Nivag 1 3¢t

A

151 In that state of enhightenment whel
one realises his own self to be the all (1 e, to !t
the only reality) who cin see, hear, smell o
speak ? (There 1s no percerver, perception and
the percerved ) So proclaim many scriptures

&7 ganvger Rl 7 S |
AN o8N ~ N
qar o fagsr Wi s anki Segg il
182 (An opponent asks) * True hnow
ledge can arise only after the destruction of the
objective phenomenal world and not otherwise

Seemng that 1t 1s s0 how can there be any objec
five enjoyment to the wise man

Ryfrear gReReaT a1 FIRAGA( |
o @IETEARn g9 aikeged 1l 3¢
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183  (The Vedantin 1eplies) *Seuptmie
says that the text can be applied in the case of
deep sleep as well as final emanerpation ™

AT MFATFTRUNGH F GHI |
Ynerafiga Taest @ aFEEE 0 Loy

184 If 1 1s not accepted, Yagnavalkya
and others would cense to be teachers If they
know the duslity of the wold they cannot be
sa1d to have realized the secondless one 1f they

see no dushity, words cease w0 flow (1 e, they
cannot teach )

The Seripture gives the esoterie truth byt the

author of thig work 10 order to swis hug doctiine of Jivan
mukta, gives this exoteric explanation

Filmeramndt g dagaigs |
YvdaiedR Seggfiver a B U ten

185 TIf 1t be smd that there 15 direct
cogmtion m profound contemplation m which
there 15 no difference between the percaiver
and the percerved and m which o duality
can oceur, then why not admg the same
m profound slumber ?

P2
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180 Just as people without destroying
the objects created by magic, know them to be
unreal, so 1t 1s possible to know the unreality of
external objects in the world without a necess-
sary destruction of the enjoyment or of the
objects

T A FICERAT TEEET B 5 |
& Rrifs axeft gat g ag Niag 0 gt N

181 In that state of enlightenment when
one realises his own self to be the all (1 e, to be
the only reality) who can see, hear, smell or
speak P (There 1s no percenver, perception and
the percerved ) So proclaim many scriptures

& denvge fgh 7 s |
~ N b o~ N ~
quT ¥ fagw Wi wT @R Ssgy nicri

182 (An opponent asks) “ True know
ledge can arise only after the destruction of the
objective phenomenal world and not otherwise
Seemng that 1t 1s so how can there be any objec
tive enjoyment to the wise man ?”

gafufaar ghefre a1 gl |
9T WEATEITAIRT ¥ aiegeq 1 3¢t |l
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183 (The Vedantin 1eplies) * deripture
says that the text can be applied in the case of

deep sleep as well as final emancipation ”

H YT AFATFARCAITA 7 GUAA |
Yacmafiga Taied) @ araga U (w0l

184 If 1t 1s uvot accepied, Yagnavalkya
and others would cease to be teachers If they
know the duahity of the woild they cannot be
sad to have reahzed the secondless one If they

see no duahty, words cease to flow (1 e, they
cannot teach )

The Scripture gives the esoteric truth but the
author of this work 10 order to suit his doctrine of Jivan
mukta, gives this exoteric explanation

[,

ffiswramdt g gagaeegy |
FamQgiEdiy Scggfeat 7 B 0 tew i

185 If 1t be smd that there 18 direct
cognition m profound contemplation m which
there 1s no difference between the perceiver
and the percerved and m which no duality

can occur, then why not admit the same
10 profound slumber P
P 2
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RAAT | WIS GAT AR agr e |
ARSI AR arer @ Tl ) geg
186 If 1t be objected that there ts no
know ledge of the nature of Atma i deep sleep,

then you admit that knowledge of Atma only 15
true knowledge and not the absence of dualty

Iwy Rifed @ afg afg =EgE |
aqfriie @ asegatEEy 1| tee I
187 If a muxtwe of knowledge of Atma

and absence of duahty be considered to be true-
knowledge then pots and other 1nsentient objects
which are absolutely devoid of the 1idea of
duality must be admitted to possess half the

knowledge of the enlightened
AgEEERtIgEarar fgqwn agea |
qa B agr 9 w@igeiar a9 @ o e

188  As you are hable to have your atten-
tion distracted by the sounds of mosquitoes,
on cannot claim as much forgetfulness of

duality as the pots &e can
ST AR i« get ww
gefad fersTISiig & a1 gaq 1 erll
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189  Then 1f vou say that knowledge of
Atma alone constitutes true knowledge, we say
“God bless you™ (for we agree with you)
Further if you say that the fickle mnd has to
be controlled (in order to acquire true know-
ledge) we ask you to control 1t as 1t smts you

ARPATSTAAHAEET AHIGOI |
FonETaAsassiR & o n (%0 ||

190 The control of mind 1s 1cceptable to
us as by 1t alone we can well reahise the
unreality of the phenomenal world  There-
fore though a wise man may have desires, they
are not like those of an 1gnorant man There-
fore the text asks “ What desires can he have ?”

Wil fegHaaEs g TWMEA gy |
T EET ardad SREAET | 9]¢ ||

191  Such bemng the case there 1s no real
contradiction between the two texts one of which
asserts that the ignorant only are firmly possess-
ed of desires and the other that the wise man

may have desires but not such as can form
obstacles to his emancipation
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192 An enhghtened man has as firm a
conviction of his Atma bemng absolutely
upattached a~ of the unreshty of the world
and as he has no idea of himeelf bewng the
agent o1 enjoyer the verse quoted at
the beginning of the -ection says “ for whose
gratification 1< he to have any desnes ?”

RSIIRE A TUENTT A5 |
e e AR FaIggiNT 9g 0 K3 0

193 Many Vedic texte sav *“ A husband
does not love his wife for her sake nor does a
wife love her husband for his sake but each
does su for his or her own sake ouly

& gewdETaTdsT Tt 7% FAATHF |
LN S -
ATt 9 9 FEEAISHAGHATENFAT FJSq 1981

194 (Anopponent now asks) Whether the
unchangeable Kootastha or the reflected intell-

gence Chidabhasa or the one umited with the
t;her 15 the enjoyer  The theory of Kootastha
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being the enjoyer should be given up as he 1s
absolutely unattached

| gag wiftrraredt S AR S |
geer AH SJaw sqwT FH 1 L]4

195 The modification arising from attach-
ment to joy and sorrow 1s said to be enjoyment
Is 1t not contradictory to attribute modification
to the unchangeable Kootastha ?

fraRgeadinannnd HEaE | .
0 o ~ ~ - 0~on ~ 11
gty $ASL 9 1§ QU || (& ||

196 Beng subject to the changing m-
tellect, Clndabhasa may undergo -modification

but as Chidabhasa cannot exist without the basis

(1 e, as no superimposition can occur without
the substratum) Chidabhasa by himself cannot
be considered to be the enjoyer

INARAT TAERT SiH WH T |
VERATATT TE NG 716k 1 L

197 Therefore m all lworldly l concerns,
Chidabhasa associated with Kootastha, should be
considered to be the enjoyer The Brihada-



326

ranyaka Upamshad begins with a similar state-
ment and (then disregarding mtellect &c, as
bemng not Atma) concludes that only Kootastha
remains unchanged

ARAT FAN TG AFESHFAT FAGAT |
REmageaEs @ wReIT 0 1%¢ 1)

198 Being asked by Janaka as to the
nature of Atma, Yagnavalkva taught him by
beginning  with the sheath of mtellect and
(after ponting out 1ts bemng not Atma) ended
with the unchanging Kootastha

FISTATIATAIG] AATARTIE |
SHARAFAICA FEed AT FA 1| 238 1

199 In fact all scriptures deahng with

the consideration of the nature of Atma, begin

by an enquiry mto the nature of who the enjoyer
1s and end with the unchangenble Kootastha

geeraaa QRaEErRIEasd |
atfeaatt dvegar aer 7 st

900 The enjoyer through 1gnotance
superimposes the entity of Kootasthi on himself
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and considering enjoyment to be real never
wishes to give 1t up

W @els A gty |
v Sfewgard JAI SRRFRA 1 R0l 1l

201 The enjoyer desires a spouse &ec,
only for self granficatton This well known
worldly fact has been well deseribed 1n Seriptures
(CE Brihadaranyaka Upmchad)

ATAL RFTITAFAT AAHGEIR0 |
Aieda AHSASTUN & AERY ) Rod

202 As the enjuyable things are for the
enjoyment of the enjoyer, they should not be
loved for then own sikes, but asthe enjoyer
18 the most important central factor, the love
should be directed towards him

So enjoin the
scriptures

ar fifsREsEr Aedsaames |

WNGERW@ W A gIAEEdg | 07 ()
203 (A praver in the Puranas runs to the
follon ing effect) * enable me always to remember
you and never cease to bear the same kind of
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love to vou, which 1gnmant people fixedly beir
tonards objects of enjoyment ”
g RN FHERRTARIEIE |
SYREH Al SF ArwdT FIRES 1| R0 |
204 Therefore the wise man should
renounce 41l attachment to exteinal objects and

turn such love toward- his self and try to under-
stand the unchangeable Kootastha

FFTAALATGAN Y T |
ATHTT TYT T TARIA JIHR 1l oy |

205 Just as an ignorant man keeps his
mnd alwavs fixed on objects of enjovment, e g,
flowers, sandal, women, clothes, gold &e, so an
enlightened man on the contrary will keep his
attention rivetted on his own «elf (the enjoyer)

FIAMIEFATIEAS T AT |
ffligayr ag-ggg & AT 1 208 1
206 One desirous of emancipation should
always be engaged m enquny into the nature of
the self, just as drilecticiins bent on victory m
disputations are always engaged 10 the study of

poeti v, dram: and logic
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AYAFNIIEANE TS HGAT TAT |
ETI=aT AETIRARE GEWAT || o' |

207 Just s one desirous of heaven 1s
devotedly engaged 1 meditation, sacrifices and
wor~hip, so one dewitous of 1elease should be
engaged m enquny wnto the natme of the self

faSiwiza g A ASEATAT QA |
sfrarEicads fAfasarsd @ || Roc¢ )

208 Just = 1 Yogi with great persever-
ence ind effort obtamns the power of concentrat-
mg his mind on one object with a wview to
acquire ~uch mnactlous powers as making
oneself mconcervibly  smill or great, so
one desiiou~ of emancipation should by enquiry
differentite the stlf fiom his bodv &c

Droreil AT ITEAEIER |
FaT AP SHCAIERTEY 1| R0y |)

2090 Tust as the above deseribed people
acquire through constint practice, great skill m
purswuit of then amms so the seeker after release
will also through constant piactice increase his
wisdom and comes to know the self better
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love to vou which 1gnorant people fixedly bear
tow ards objects of enjoyment ”
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204 Therefore the wie man should
renounce l 1ttachment to external objects and

turn such love rowards his self and try to under
stand the unchangeable Kootastha

FFIFIATATGIAMFY AT |
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205 Just as an 1gnorant man keeps his
mind alwavs fixed on objects of enjovment, e g,
flowers, sandal, women, clothes, gold &c, so an

enhghtened man on the contraiy will keep his
attention rivetted on his own <elf (the enjoyer)

FISAAEFARETT (AT |
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206 One desirous of emancipation should
always be engaged m enqury mto the nature of

the self, just as dialecticians bent on victory m
disputations are always engaged 1o the study of

poetL ¥, drama 2nd logie
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207 Just as one desirous of heaven 1s
devotedly engaged in meditation, sacrifices and
wor-hip, so one desuous of 1elease should he
engaged m enquirv nto the natuie of the self

fadwa g DN AEEET QrEA, |
aftrmiEcada fAfasare ggamEr | Rog ||

20%  Just w~ a Yogi with great persever-
ence and effort obtains the power of concentrat-
mg his mind on one object with a view to
acquue snch miaculous powers as making
oneself nconcevibly  small  or great, so
one desnou~ of emancipation should by enquiry

differentiite the st 1f from s bodv &e

Dot RESA ATHAAIRER, |
FAT EFEIRISHATDATAEIZAT 1| Q0] |

209 Tust 1s the above deseribed people
acquire throngh constint practice, great skill m
pursuit of their amms <o the seeker after release
will lso thiouch constant piactice increase his
wisdom and comes to know the self better
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210 Differentiating the true nature of the
enjoyer with the help of the law of the invariable
and the varable, a person can convince hmself
that the witness of the three states of waking &e
18 reallv not attached to anythine

a9 9gRAT FT SER@agyiyg |
aSw aaTIAgIaiE auar i 9 1l
211 Weall feel that the experience of
each of the states of waking dreaming and sleep,

1S pecnllal to that state and does not oecur m
the other states The experiencer remains the

same 1n all
@ TUNEd AfNEReETE 99 |
#89 goa U9 ST giyg fefsa 0 9= 0
912 The scriptures proclatm loudlv that
whatever objects, Atma sees 1n any particular

state and whatever good and evil he experiences
1n thit partxcular state are not transferred to

another state
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213  When 4 person comes to realise his
oneness with that Brahman which causes the
worlds of wakefulness, dieam and sleep to appear,
he becomes released from all bondages

O UERAT weasdl SRangyiy |
AAFSAGET AT T Ay ) YL U

214 Another text says that that alone 1s
to be known who 1s one Atma in the condition
of wakefulness, dream and sleep That Atma
who transcends the three states (above named)
does not know rebirths

By umg agE AW A agdq |
I fyewor wefl RwasEisy egdE |

215  “I am that pure consciousness, wit-
ness, Parnmatma, who 1» difterent from objects
of enjoyment 1 the three states,

the enjoyer
wnd enjoyment '

w R o fAamaaniag )

-~ N~ Y by Y o =
/AR IIBIY Q0 Wlfga & 2ead )
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216 By differentiating Paramatma thus,
there remain< the enjoyer the reflected intelhig-
ence Chidabha<a known under the name of the
sheath of intellect and liable to undergo changes

AAHIST FeraE  saTgaaTEhy |
§EAG FRAIT qg7d AT Ta 1l 4w ||

217 Both seriptures and experience teach
us that Chidabhasa 15 umeal as he 1s to be -
cluded 1n the unreal world which 1tself 15 said
to be the product of migic

fredisrer gramEr aifon agyad |
TAITS @I fafgate gv 99 (1 < 1l

218  The disppearance of Cmidabhasa m

deep sleep 18 experienced by the witness who
undergoes no chwage By thus continually
differentinting, one comes to know him as unreal,
being different from Kootastha

ffyea Wi [Agg gawin 7 s | .
gad afus gt A st 12 4
219 Differentiating Chidabhasa thus and
knowing his habihity to destruction, one loses
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all desire for enjoyment, just as 1 man lving on
the ground wishing for the approach ot death
does not desire for mariiage &c

~

AR saagd = Wrewfify gaad |

_fmw 27 g [HIAATUAIZT 1| R0 1)
220 Then he teels ashamed ot taking part
as enjoyer w wouldly conceins as before  Feel
ing ashamed hike one with nose cut off, he, with
great 1epugnance, goes through the experiences
of the world as the result ot tructifying Karma
In the state of nescience one would feel wivh
complacence “'I enjoy all this  In the enhghtened state,
on the contrary he would feel ashamed of even confes
sing to himself that he 1s the enjoyer, because 15 would
reduce him to the level of children playing with dolls
When Ohndabhasa, as well as the objects of enjoyment

15 hnown to be unreal, the enlightened must be ashamed
of 1dentafying himself with Chidabhasa

agT WA WFgE WY MEET aqr |

QIRONATATARIT T BT TAT )t 3R |}

221  When Chidabhas 15 ashameéd to con-

sider hunself to be the enjoyer, how can he
superimpose the 1dea of bemng the enjoyer on
the waitness Kootastha ? A
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AT NTHRRIACIAASAT |
HEF FAAE qa STOTIGTAU T & 1) R]R
222 lhus the woids ¢ for whose gratih
cation "’ in the scriptural verse, are mtended to
denote that 1n reality there 1s no enjoyer at all
and that consequently, to the enhightened there

are no bodily museries
The author gives here the true esoteric view

e gen s ¥ g0 iy gpag )
Aagg fAfadiseds as aAngdr sqC 113N
223  The body 1s of three kinds, the gross,
the subtle, and the causal, and necessarily there

are three kinds ot miseries referring 1espectively
to the three bodies

FrafisaTgsaTaT  SifegEady |
gUFIATEIATIEIFIFIEAT 1] 2RY 1|

224 The gross body 15 subject to crores
of diseases arising from flatulence, biliousness
and phlegm &c and also to bad odours, malfor-
mations, thirst and other sources of misery

FABART  TALFATH fOFIETW |
sqT FUST AERT ATART AT FA0T
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225 The aftections of the subtle body are
of two kinds (1) Desire, anger &c and (3)
control ot mind and of senses & The presence
of the affections of the first kind and the absence
of the second hind, tend to produce misery

W 9T ¥ A ST (A 7 ST |
aRnfg wdftw Ao giag || g U

220 in Chandogya Upamishad, Indra 1s
stated to have declared that when the self 15 m
the causal body (1e, m the state of dreamless
sleep), he 18 mcapable of recogmsing erther him-
self or others, and remams us 1f dead Ths
causal body 15 the seed of future births and con-
sequent misery

wh s gliy fay @nnfs aar )
L

~ N

A g sstentn sdawdy arey 1) 3% |
227  These various affections are said to

be natural to the three bodies I free from

these affections, the bodies cannot last

Although the existence of the three distinet
bodies 18 not demonstrable, every ons feels thair effects
n the form of defects noted above So the man who
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amms at release, though he cannot divest himself of the
bodies directly, may endeavour to repress thewr effects
whereby the bodies themselves will disappear This 18
the practical pbase of the Vedanta

GRAI{SgTIT 92T T BTl TAT |
Qe YTE@AT F51 SALAISHIT £33 urR <l

228  The bodie~ cannot last without affec
tions Just as a cloth cannot be, without the
threads, blanket 1n the absence of the wool and
a pot 1n the absence of clay

1 e, the bodies are simply the affections
objectified Cf Deussen
R &a SISy s AikG gatgq |

HBAFETIANT €8 7 YA 1l IS 1
229 There 1s no affection natural to
Chidabhasa apart from those inhering in the
bodies with which 1t seems to be assocated, for

it1s a reflection of pure consciousness whose
anly characterstic 1s self-luminousness

FEMTRESTENTSal U QI &1 %47 |
eqaEEal AN (NGITET FATAT 1l k3o N
930, When even Chidabhasa 15 really
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devoid of any affection how can any be attribut-
ed to Kootastha ? But all the same through

1ignorance, Chidabbasa thinks himself to be one
with the thiee bodies

uifgaaansge @R agay |
WET AT S EEAAT AR 1| XL ]
231 Supernimposing the entity of the
witness (Kootastha) on the three bodies associat-

ed with himself (1 e, Chidabhasa), he thinks
that the three bodies constitute hisieal nature

CARAFHIFAHISST TG F9GEY |
wady saudift aeas & gsefaag | 3R )
232 While the 1llusion lasts, Chidabhasa
superimposes the bodily affections on himself

and feels that he 1s affected by them justas a
man with a famuly feels affected while his child.

ren are affected
99qRg qacg aARART gur auy |
WY GRIE GRSy |) 33 1

233 Just asa man feels aftheted when

his son or wife 15 affhicted, Chidabhasa unreason-
S 22
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ably thinks hunself suffering from the bodily
affections

faf=a wiragherar Eacamoa-agr |
fy-ag-aniyo sWreadwgasady il 38 il

234 Differentiating himself and Kootas-
tha from the bodies, rejectiug all illusion and
knowmg himself to be a mere reflection of
Kootastha and always thinking of the unchang
ing Witness, how can a person (1 e, Chidabhasa)
feel any mmsery at what ma) happen to his

body ?

FyTaTgaviiRE &g TorEA |
THEE & deqedt gaAagsa (| 334 0
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235 The false 1dea of a serpent m
~ TOpE 18 the cause of one’s running away
from 1t When the false knowledge of its
being a serpent 1s destroyed and a true know-
ledge of 1ts being only a rope arises, he feels
ashamed that his fear was groundless

AreqIERIRINET SEiATSiagy |
QUIIAEIRAT JTHOT L0 T (| R3E 1)
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236 Just as a person begs pardon of
anothet whom he has slandered through

ignorance, so does Chidabhasa of the witnessing
Kootastha

1 e, be smrenders his sense of separateness
and allows himself to be merged 1n Kootastha

WIANNGHAS AT q9T |
ANAATAS wara |q7 QUQITIA 1§ 3o |}

237 Just as a person does repeated
penance in the form of bathing, meditation &ec,
to expiate s daly sins, so Chdabhasa cons-
tantly directs lus eyes mward on  Kootastha s

1eal substratum
RN 9 FeEy fewy |
HEAISH qUTATH @IS ey | k3¢ 1)

298 Just asa courtezan with disease of
private parts 1s ashamed to exhibit her charms
before a lover who k

ho knowes her condition, so

Chidabhasa 15 ishamed to consider himself as
the doer or enjoyer

TE SO =Y st wegw |
LS. Y [0 ¥
TOTE WEWN W9 a4 W ghek ) 39
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239 Just as a Biahmin defiled by the
touch of unclean persons of {low caste, performs
penance and never afterwards runs the risk of
coming mto contact with them, so Chidabhasa
after acquiring true knowledge ceases to 1dentify
himself with the three bodies

FaTsy fYET USYT  TERIAISHAT |
TMGERT WA T4 AIEAFHEADT (1 o I
240 Just as a king’s son declared Heir-
apparent, follows 1n the footsteps of the king
with the view of his subsequent accession to the

throne, so Chidabhasa keeps Kootastha in his
eye so that he may become one with him

at s 4 AR wEdw W PR o
g FFHAR GG A T F@C M %YM

241 He who hearing the scripture that
the knower of Brahman becomes Brahman, fixes
his pomnted attention 1 Brahman comes to know

Brahman, and no other

Yaes @A Sfrmia o aur
QAN @fEm | assit 0 ¥R 1
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242 Just as those deswrous of divimity
enter fire &c , so Chidabhasa wishes to sacmfice
hmnself with a view to become merged mn the
witnessing Kootastha

ARG @ AT AF geA |
AIAREYRE FATIIAARAITAT 1| 18] 1)
243  Just as the 1dea of being a man never
disappears till the body 1s wholly burnt up, so

the 1dea of Chudabhasa does not disappear until
the fructescent works are exhausted

WIS FEl FRETIEAR |
QRAIFTERIC |1 &g AR wEE 1 e 0
244 A knowledge of the rope only gradu-
ally removes the trembling fear caused by the
previous false 1dea of the snake and agam m
partal darkness the 1dea of the snake recurs on

seemg a 1ope

The 1llustration should not be stretohed too far
In the case of the released, there will be no more falling

nto 1gnorance, as with enhghtement, all time, space and
causality are got over

ARG ARISTY = @raht A g |
AR Sy AAlSERR wrEw | 9w |
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245 Sumilarly fructescent works do not
abruptly come toan end but are gradually exhaus
ted While enjoying the fruits of such works,
thoughts such as “T am a mortal” occasionally
oceur
LY - ~ o
AAEAUET AT QT |
Sargiea wg f5g T@iala @g 1 LE
246 Occasional thoughts hke these do not
destroy the knowledge of Biahman The state of
emancipation during life does not consist m the
observance of any presciibed rules but in know
ledge of the 1eality underlying things
gEalsiy Arere sgeger 7 AR
RArdsueg @r@a TX suFART A agr 0 kY
247  In the example formerly given the
tenth person who may be weeping, beiting his
head, ceases to weep when he knows that the

tenth person 18 not dead, but any njury cansed
while beating the head may take a month’s time

to heal up
gmaraRie@ntA AT g8 qusTA |
R ghwentan sieag Raany 1 R9¢ 1)
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248 The joy caused by the knowledge
that the tenth person 1s alive, makes him forget
the injury caused to his head Simlarly getting
emancipation durmg hife makes one forget any
~ museries resulting from fructescent works

SawETEERAEEYT gai AfasTang |
Taddr Ry g A qEr au aur i k9] |

249  As the emancipation during hfe does
not consist m the observance of any prescribed
rule, whenever through illusion one 1dentifies
oneself with the body &c, one should try to
remove such 1llusion by a discrimmating know-
ledge of Brahman, just as a man who 1s taking
a course of mercury, repeatedly takes food 1n the
course of a day to appease his hunger

TuEANTT AW @ SO oy |
A qRMIEGEIET 599 990 1| v0 1|

250  Just as the tenth person gets md of

his njury by appheation of medicine, so the
released person shakes off his fructifying Karma
when 1ts effects are worked out

Fethegile avdis [waiw shRT |
[ L (Y "
ANEE g TG TG st 4 4 0
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251 By explaining the term *what can
he desire ?” the destruction of misery 15 meant
That 1s the 6th condition of Chidabhasa Now
1s described satisfaction of the 7th condition

argan Risiegiite afftcgan |
$aq TF NNUNT THHET TRT 1| R N

252  The satisfaction proceeding from the
enjoyment of material objects 1s defective, 1nas-
muchas 1t 1ncreases desires The satisfaction
now to be described 15 without any such defect
as one feels that everytming that has to be done
has been done and whatever has to be enjoyed

has been enjoyed
Thaus all desires have been rooted out

WysgResaaisy gy fagd |
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258 Before the dawn of knowledge one
has many duttes to perform for acquisition of
worldly and heavenly pleasures and also with a
view to obtam final emancipation But after

knowledge of Brahman 1s got thete 1s nothing for
him to do (as he feels the satisfuction of having

done «ll duties)
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254 With the feeling of having done all
that has to be done, he unremittingly meditates
on Brahman and thereby enjoys supreme feheity

g fadiser wateg w19 TAMTYEAT |
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255 (An enlhightened man will think as
follows) Miserable and 1gnorant people engage
m worldly concerns with desire for wife, children
&c  With what desire should I who am full of
bliss engage myself with worldly affairs ?

sgfrgeg waior GC@isEAET |
TESIERAE FEEFREIH 5 AL | U E I

256 Those who desire for pleasures m
other world~ pertorm ordained works What 1s

thete for me to do seewng that T am one with all
that exists ?

SATIHAT & IO IFEAGT=g av |
~ ~ ~ - o e
ASATHITN F g AOUSUSTFT=T R4
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257 Thou who art authorised to study
scriptures and recite Vedas may doso Iam
actionless and therefore no \edic injunctions can
bind me

Prgrey s Ysen® 7 FAW T |
FERERTEIT T ¥ SEraBeIAR 1l 4L N

258 Really speaking, I do not wish for
far sleep o1 food [ do not perform dcts of
bathing and cleaning If you <ay that others
attribute such actions to me, what harm can such
attribution do to me ?

TR g&a ararfyaaigar |
aFAIaarCTAIaag w5 11 14 I
259 A bush of Abrus may be supposed
to be on fiie by a distant onlooker hut there 1%

no real burning of the tree  Simlarly if others
attribute worldy qualities to me, I am not

affected by them
RUAATAATATS ATHEATSGUTAET |
qegeal @SIAl T AFASEATTT |l §o |l

960 Those unacquunted with the nature
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of Brahman may enquire into the teachmngs of
scriptures Why should I who possess self-know-
ledge listen to such things Those that have any
doubts may meditate on Brahmic nature but I
who have no doubts will not do so

RTTEr Pl RARERI |
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261 He who hus conflicting 1deas regard-
1ng the nature of Brahman may have recourse to
contemplation to get rid of such 1deas What 1s
the use of contemplation to me, free as [ am

from conflicting 1deas ? [ never identify the
body with Brahman

og #gS gAREEaE RAeage, |
fqaie AT ETIEAEISTHEeId || &R ||

262 Though I am tiee from such con-
flictmg 1deas I may speak of myself as a man n
worldly affairs, from force of habitual 1mpres-

sions of past deeds continued for a very long
time

STCSYHATO 0T SATHA a7 )
AT wAY N9 AFIEYFEEEE | 63 ||
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268 Bemg concerned mn worldly affars
will cease only when the fructescent works are
exhausted But so long as the results of such
works are being enjoyed no amount of contemp
lation repeated a thousand times will have any
effect (1n overcoming worldly transactions)

fiRgs sqagais SgTma & |
AIAYBT I Txq=sqr+Ts Fa || &R |l
264 If you wish to resort to contempla
tion for avoiding being engaged 1 worldly con-

cerns you may do so, but what 1s the use of
contemplation to me seeing that I am uot dis

tracted by worldly affairs
fAYqr aTfta AW G gAniteddr q9q |
&Y ar garyar ga9 @ ngHEnRer IR g4

265 I have no mental distraction and so
there 1s no enhghtened reflection for me, both
these pertamng to the changenble mind

RagWaETE 1 ¥ agaa 9aF |
Fa F& AT TARKSET AT 1 REE

966 When can [ have any other expent
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ence seeing that I am of the nature of the sum-
total of all experiences 1 this umiveise 1 am
certam that all that has to be done has been done
and all that has to be got has been obtamed

STAERY SITEFT AT SL(ET Ty a1
ARIFEIRTET FARST ST 1 5o ]

267 Tome whoam neither an actor nor
an enjoyer, 1t does not mattet what fructescent
works may bring about by way of engaging me
n worldly concerns 1 accordance with or agamst
seriptural injunctions

~ heY

#YA FAFAISH BrEIGHEHIAT |
TatAt qi THsE B AW g 1 8¢ |

268  Although everything that has to be
done has been done by me, if with the intention
of doing good to the wotld, I choose to engage

In ways ordained by the scriptures 1t does no
harm to me

R Fdar ag
IR Y ABERISHIFATHEHY || R§Q |

269 Let the body be engaged 1 the
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worship of God, bathing, preseiving cleanlmess,
begging for food &c, and let the organ of speech
be engaged erther 1 reciting Pranava (Om) or
studying Vedantic works

sy wnag Srigr seass ASEang |
Qg (Riageas 1 g QY HA || Rwo Ul

270 Let the intellect meditate on
Vishnu or become 1mmersed 1n Brahmie felieity
Bemng a mere witness in these matters I do
nothing whatever not cause anythiug to be done

Uq T 9§ FI AWAE AT 99 |
frfraAfsEa gEe@ggad 1 39y 1l
271 Just as there 1s no connection
between the Kastern and Western oceans, there

16 no reason why theie should be any conflict
between the ictor and myself

e~ ~_C o N 0o
qgAITHIg =9 SIq0T 7 g ARr |
HIRE TSI AT qa<T 1| R U
979 As a doer of works 15 concerned with

the body, organs of specch and 1ntellect which
are the mstruments of action, 1t 1s unm iterml
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what 1deas he may have of the witness Where-
as an enhghtened mn 1~ bound to look upon the
witnessing consciousness as not bemg the

enjoyer and 15 not concerned like the former
with the instruments of action

g m;&]:qqm:amﬁﬁﬁ FTET |
~ hal oo Y
fragar gigasar garaia @m0 e il

273 If without knowmng their mental
differences, they quairel with each other hke
deaf persons, a man who has uue knowledge will
simply smile at them

Here the disputants are respectively those that
uphold Karma and those that uphold Goana, that 18 to
S1Y mere enquirers

7 w4t ¥ faseita @I TE aEEd |
age gead a% A0 & &FEET 1 jew 0

274 The witness who 1s not noticed by a

doer of works, 1s known to be Brahman by one

who knows the reality What does the doer of
works lose thereby ?

TgErgeTRaw FMATTagied |
oL < ~__¢% LY NN ~
FHI qaqIRIIMHAT 1A9ST g 1l oy 1)
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worship of God, bathing, pieserving cleanlmess,
begging for food &c, and let the organ of speech
be engaged either 1n reciting Pianava (Om) or
studyng Vedantic works

fasy wqrag g sqnary A&EaEn |
wigag (fagaa & 39 AT FRE || 9o |l

270 Let the intellect meditate on
Vishnu or become 1immeised 1n Brahmie felicity
Bemg 4 mere witness mn these matters I do
nothing whatever nor cause anything to be done

Tq T ®SE $I AHIAH AT AN |
frtrafrEa gEFeEggE (| 19g
9271 Just as there 1 no connection
between the Eastern and Western oceans, there
15 no reason why there should be any conflict
between the ictor and myself
e__ o o~ R o~ N (.Y
agam:rrg W+ HIHOMT | g #neguor |
DA AETSTE frgedT daCE 7§ 11 e’ U
972 As a doer of works 15 concerned with

the body, organs of speech nd ntellect w hich
are the struments of 1cuon, 1t 15 immaterial
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what 1deas he mav have of the witness Where-
as an enhghtened 1 1n 1~ bound to look upon the
thneasmg consciousness as not bemg the

enjoyer and 15 not concerned hke the former
with the instruments of iction

U SREIgsEaRiaE SRR |
~ ~ oo Y
Rragar ghgardr g~ fHdma @t 1 e 1
273 If without knowmg ther mental
differences, they quaniel with each other hke
deaf persons, a man who has tiue knowledge will
smply smmle at them

Here the disputants are respectively those that
uphold Karma and those that uphold Gnana, that 18 to
SAY mere enquirers

T A 7 ARG QGO I8 Q=G |
G geaal aF S0 6 GEET 1 e ||

274 The witness who 18 not noticed by a
doer of works, 1s known to be Brahman by one

who knows the reaity What does the doer of
works lose thereby ?

TERYETEAE MIRAAGRET |
Ft sadaetaE avsa B 1 ey )
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275 The knower of truth gives up the
bodv speech and mind as bemg unreal, If the
doer of works makes use of these organ m dong
his works what does the knower of truth lose
thereby ?

sgraAlagsr Sgha Sagead |
AraRgHIREAggearar adaw i R0g I

276 If you say that being engaged In
works 1s of no use to the knower of truth, we
ask “ What 1s the use of actionlessness to m ?”
If you sav that actionlessness 1sa help to the
acquisition of true knowledge, we say that if
there 1s desire for true knowledge, even actions
may help 1n the acquisition of knowledge

gEHT FYNT AT FoAX G |
sEIaIggadd 19l F AR ) 0w |
977 Just as a knower of truth docs not
desire to know 1t agun, so to lum there 1~ 10

knowmng of truth agam  As knowledge of
reality 15 cternal, it does not require am) help

to render 1t firm
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~ ~ EA ~ e~
wifya Ay e ave Tlgas |
QR qeadg qtT ¥ W TT 1| Rwc i

278 Ignorance (Awvidya) and 1its result
(duality) cannot possibly destroy knowledge, as
they have already been destroyed by knowledge

TS TEAMRET ST T w9 |

sasnga A 5T §FARDT 48 1 08 ||
279  The dualty, the falsity of which has

alrendy been established, may be percetved by

the senses, but that does not 1 any way affect

true knowledge A 1at even when alive cannot

kil & cat, how ¢ 1t do so when 15 1s dead ?

AfY qgqame Fedw aAR T |
faswey fagargt agadias &1 sar | ¢o |

280 When a person 1s 5o invulnerable as
not to die even when pierced by the sharp-point-
ed Pasupata weapon, what evidence 1s there that
be can be mjured by a blunt weapon ?

The point of the weapon here refers to the joys
and sorrows caused by the objects of enjoyment When
& man 15 enlightened, he 18 no more affected by them
Hence though he may continue to Dercerve the world,

P 23
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275 The knower of truth gives up the
body speech and mind as bemg unreal, If the
doer of works makes use of these organs 1n doing
his works what does the knower of truth lose
thereby ?

sgfaalagwr SiHgta S9gsTy |
TR ATIATRTAT TAAT 1 RE I

276 If you say that being engaged 1
works 1s of no use to the knower of truth, we
ask “ What 1s the use of actionlessness to him ?"
If yon say that actionlessness 1s a help to the
acquisttion of true knowledge, we say that if
there 1s desire for true knowledge, even actions
may help 1n the acqusition of knowledge

EAT FINT oA FoAX I |
FAIAIIAAT AT T TG (1 0w I

977 Just as a knower of truth does not
destre to hnow 1t again, so to lim there 18 no
knowmng of truth again  As knowledge of
reality 1 eternal, 1t does not require any help

to render 1t firm
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278 Ignorance (Awidya) and its result
(duality) cannot possibly destioy knowledge, as
they have already been destroyed bv knowledge

T TRATGE qET T T |
Sawga A 5T AT g9 1 08 ||

279  The duality, the falsity of which has
already been established, may be perceived by

the senses, but that does not in any way affect

tiue knowledge A 1at even when alive cannot

kill a cat, how ¢ 1t do so when 1t 1s dead ?

Y qrgearge Agas auR T )
favhoy fgasT AgaaIas B AT 1l R¢o ||

280 When a person 1s so mvulnerable as
not to die even when pierced by the sharp-pomnt-
ed Pasupata weapon, nhat evidence 1s there that
he can be 1njured by a blunt weapon ?

The point of the weapon here refers fo the joys
and sorrows caused by the objects of emjoyment When
o man 1s enhghtened, he 18 no more affected by them
Henee though he may continue to berceive the world,

P 23



354

how could that affect his knowledge when he has also
got beyond the power of joy and sorrow ?

gt fay awrleoT |
I Adissacaisy ger drvaar wu N
281  During the period of the acquisttion
of knowledge, though ignorance was at the
height of 1ts power, m sits various forms and
with its wonderful effects (e g, cansing the
1deas of being actor, enjoyer &c ), 1t was over
come by knowledge Now that knowledge has

been established 1n all 1ts strength, by repeated
g, D] P
practice, how can 1t be destroyed by 1gnorance?

fRgeammacEETaT a9 Ankar |
q WifElagas $IS qega g & R
282  After 1ignornnce and 1ts results have
been killed by knowledge, therr dead bodies

might remamn Their piesence instead of
endangering the sovereignty of knowledge only

publlshes 1ts glory
% TEREEL T A fagea |
st a1 fagsan ar gifgmaare e )

983 One whois not devoid of this all
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powerful knowledge, cannot be injured either
by engaging i works or by actionlessness
which are mere concomitants of the body

TIREME FASAT AGEE S5 |
@Mg Fata atasa Jar I 0 ey )

284  Asit1s incumbent upon people to
woik either for heaven (temporary bhss) or
emancipation (eternal bliss,) 1t 15 but right for
ignotant (1e, not quahfied for higher know-

ledge) people to be always engaged n perform-
ing wolks

fagrirareay avr Rguggiya |
A awE T sASrTRaST GRar B e

285 1f anenlightened man happens to be

m the wdst of persons engaged m the

performance of works, he must do all actions by

his body, mind and speech, 50 as to be n accord
with them

T W gageqm a9 R ga |
edar frar @dt qyaRaeg ®ag 0 ves o

286 If he 15 1n the midst of those wishing
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to acquire true knowledge, he must condemn all
actions and give them up also, to set an example
to thetn and encourage them

ufagggarn 3faggw 599 |
WATTIFART qag areqar a1l ¢w |
287 It 1s night for an enhghtened man to
act mn accordance wtih the 1gnorant men when

he happens to be with them, just a~ a father acts
mn accordance with the wishes of s httle

children

afigAeaTEdr ar graa Afgar agr )
a GAfR 7 gy @@ e eeag e

288 He does not feel ang1y or sorry when
his children either ibuse m or beat him, but
on the other hand he caresses them

Y
fuftge wmaEr a1 Frgrage el
- -
a @Y Reg 381 @ Sigwarae 1R

989 When praised o1 blamed by 1gnorant

men, an enhightened man does neither praise nor

blame them 1n return, but acts in such a way 8%

to awaken a hnowledge of the real entity m them
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Yard FEwAE geAw HEa 9 |
AR TETAAETT a5 1l 0 1l

290 A wise man should adopt that course
of action which 1s likely to help the cogmtion of
Brahman by the ignoiant and there 1s nothing
else for him to do

FHIHIAAT T ATARIETAT 9 |
TR @AFEr AGASH AT 1| ] 1)
291 Having done all that has to be done

and obtamed all that has to be got he feels satis-
fied and 1s always engaged m thinking sas

follows
FAISE UFalsE e @mRamASET Ay |
qraiSg weisy AR frnf ¥ e )
292 1 am supremely blessed mn having a
direct knowledge of Brahman and m having
Brahmice bhss plam to me
ST TS § W VARG 7 fdrsy |
YAISE GAISE SN TS wiy |1R Q1

293 Tam supremely blessed for T do not
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feel the miseries of worldy affairs and all my
ignorance has fled, I know not whither

g=aiSE IFAISE Fa5q W 7 (A Hra |
YeaISy 9AISE MIHSY GART YA 11R_L
294 | am supremely blessed for I Lnow
of nothing that remains to be done by me and I
have realised all that one can wish for
qraISE 9FAISE QAN HIAAT WIAGHE |
geiisg gedisE 9T 9eg, g9 gAee |
295 I am supiemely blessed as there 1s
no earthly felicity to be compared with my bhss
and as nothing more 1s wanting to my bliss
a7 qUAAgT Ua Gfed e €I !
%7 qUIE §ONCET JqAET 94T 1l R_E& Ul

296 Oh, how completely my merits have
\ad therr rich reward ? Oh, blessed me !

el TEAET TSHERT TIET T5 |
ot FIAAET TAAEY GEWEY GaT 1l R%e Il

997  Oh, scriptures how true ' Oh teacher
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how merciful ' Oh enlightenment how blissful!
Oh Bliss how endless !

gidtafys fred Asgegad gt |
FEe fqasFae Wt FREaTT 1| R%¢ |

g giedrasrwTony i

298  The learned people that are repeated-
ly engaged 1n a study of this section treating
of bliss, will be immersed 1n the sea of bliss and
will ever experience bhss



SUMMARY OF CHAPTER VII

— () —

In this chapter 1s given the explanation 1n detail of
the Vedic passage " When a person (Purusha) comes to
reahise his own sgelf to be °that {(Parabrabman)
wishing what and to satisfy w~hose desire, can he be
swayed by any affection 1o his body >  Intellect, sensory
organs, body &c , are superimposed by Maya on Brahman
When Brahman 1s taken to be asscerated with intellect
&e, with which he has no real connestion, he becomes
Jiva or Chidabhasa (Consciousness reflected through or
associated with 1ntellect) and 15 known as Purusha
When Jiva {or Purusha) based on the unchanging
Kootastha (Brahmie Consciousness, the basis for the
superimposition of 1intelleet, body &¢,} 1dentifies himsell
with the gross and subtle bodies, be comes to thimnb of
himself s bound by the pleasures and pamns of this
world When Purusha discards the 1illusory portion,
(i e mtellect body &c,) the basis attains to its natural
predommnznce He then fecls himself to be of tho
pature of pure Conscrousness and unattached Oneol
the strong objections rmised against Advata g, that
evervthing other than Brahman 1s false, even the
judgments of the mind supporting the adimitic svstem
et ‘f am Brabman ' must themselves bo false  How
can a conviction based on such n judgment lead to ant

since



361

desirable result The answer 15 that sny falmity even

of tha operations of mind proves tbe necessiby of a real
substratum which 1n the case of Vedanta 18 Brahman
And since mental setiviby presupposes differentiation of
subjeat from object, the falsity of mental yudgments
does nob affeet the secondless Brahman Moreover 1t 18
not true that such a conwviction does notlead to any
result for although false from a higher point of view, 1t
will be valid so long as duahisiic 1usion lasts and 1t will
enable one to overcome the pleasures and pamns
meidental to dualism  The nature of the ewvil and it
remedy will have to be of the same grade of realtty as
stated 10 the previous chapter When a person gets as
firm a conviction that he 1s Brahmas, as an
ordinary mau has when ideotifying himself with bis

body, then that man necessarily gets emancipation

whether he likes 1t or not The seven different shages

consisting of 1gnorance, envelopment, supenmposition,
mdirect cogmtion, direct cognihion, cessation of sorrow
and gemeration of satisfaction are to be considered
m velation to Atma The reflected Consciousness
(Chidabhase or Purusha) being always engaged 1n

wordly concerns does not know himself to be tha self-

luminous Kootasthn This 1s ignorance and the first

stage of evolution  His sayiog that there 15 no Kootas-
tha and that he 1s not mamiest, 15 the result of envelop
ment ( Ararana) the second stage Hig saymg that he
13 tho agent and the enjoyer 18 the result of superimpo
sition (vikshepa) the third stage From the words of &
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teacher, he firat comes to have an indirect coguition
of the existence of Kootastha This 1s the fourth stage
Afterwards through a course of reasoning and enquirs,
he comes to have a direct cognition that he himsell 18
Kootastha  This 15 the nfth stage Then he begins to
grve up the 1deas that he 1s the sctor and the emjoyer
which ale the sources of sorrow This 1s the sixth
stago Finally he 15 happy that all that has to be
done has begn done and that all that bas to be obtuned
hes been obtained This 1s the seventh stage The
first three are the causes of bondage to Purushe of
Chdabhasa or Jna  As Kootasths 1s upnétached
nothing can be attributed to lum but only to Jna To
the cause seeking intellect, one sppears to succeed the
other but all these stages as 1 the case of Kantinn
funations of the mind ought to be supposed to come nto
play simultsneously We attubute these stages to
Purusha as he 1dentifies bimself with nescienoe and says
that be expertences 15 When through indirest and
direct cognition the results of 1ts emielopment that
Kootasths doss not exist nud that ho 15 not mamfested,
respectively disappems  Then the supertmposed 1den of
Tiva or Purushn vunishes and all sorrow resulting from
besng engaged 10 wordly concorns and from the idos of
bemg the actor rnd the enjoyer disappears Untramelled
happiuess anses from  the destruchion of pmns and
pleasyres  from experioncing the feoling of boing
amaneipated and from the absenco of fresh eourcos of

corrow  Tho mndireet knosvledge by which ono dors not
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know “I am Brehman but that Brahman exists, 1s nob
wiong knowledge as 1t 1s not contradicted by the sue
ceeding stage  Indireot knowledge cannot be illusive
simply because one cannot conceive the higher reahity
In other words, the mere mconcervabihity of anything 18
no argument against 1its existence, for instance the
sphencity of the earth 1s a fact, though many cannot
coneestve how people 1 the Antipodes ecould walk
erect with thewr feet towards ours By a proper
study of the sacred texts e g, ' Self 18 Brabman’
‘ That thou art &c, direct cognition arises that the
enquirer himself 1s Brahman  When the enquirer
thus becomes enlightend he will never doubt g
oneness with Brabhman, eifher before enquiry
o1 durtng enquirv ot at the momsent of enhghte-
ment His feeling would be *I was Brabman’ gnd

shall continue to be such  The ouly difference between

Tiva (Purusha) and Brahman consists i the Yespeotive
presence and absence of the associate mternal organ
(mwnd ntcllect &c) In other words the distinetion
hetween Jive and Brabman owes 1ts existence only to
the operations of the intellect Just as the presence of
the nssociate, the inteinal organ 1n the Jiva 15 an
obstacle to the knowledge of dentity so 1tg absence ag
an assoclate in the case of Brahman g an obstacle
That 1s to say the associate here 1eferred to acts ag ap
obstaclo to n man’s enhghtenment both because he 15
bound down by the imperfections of the mtellect ana
because of the absence of the same on the part of
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Brehman In the Atma of the nature of Conselousness
whieh remains after giving up the mmbernsl organ, ooe
recognises Biabman as the internal witness 1n accordsnce
with the saying ‘T em Brahman  The mnternal wiiness
though self l[uminous becomes pervaded by the opera
tions of the wntellect ke ordinary objects Thig 18 not
opposed to tha system for what 15 denied 10 scriptures 18
the perception of Kootastha (the tnternal witness) b
Jiva and not the pervasion of Kootastha by intellect Iv
ordinary cases of perception, the notion and the object
correspanding to the notion aie distinet and a notion 1<
said to be1dle when 1t has no external objeet answertof
to1t But the notion of the self which 15 the ewer
present subject 1n all mental operations cannot have and
object external to v Henes sucha notion 1s dentionl
with the self and from the nature of things cannob be
treated as 1llusory This 18 o psychological fact disclosed
by Vedanta and not et recognised by Western
philosopbers  The intelicet aud the reflected conseious
sess (1 e,) Cludabhasy both pervade an external object
The 1tellect removes tgnornnce and the object 1
oog\\sea by Chidabbasa  In the case of hootastha the
migrpnl withess, we bave only to 1emove ignorance and
therefors 1ts perception by Chidabhasa  whose b8
Kootastha 15 18 nesther nccessary nor possible  On the
contrary, I pereening evicranl objects as they ard
foresgn to the rgo not only should the primal 1gporance
pe remored but egoits must come into play for thar

percoption 1% such  Tn the case of Brahman tha oper
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t1ons of intellect are necessary to remove ignolance As
Brahmauy 18 of the natuie of consclousness, the action of
Chidabbasa (1 e,) Jiva or Purushe 18 not needed
Though present in the operations of the intellect,
Chidabhasa becomes one with Brabman  In the case
of an exteronl obiect, Ohidabhasa manifests 1t and
remnins distinet from 1t but 1n the case of Brahman,
Chidabhasa becomes merged 1n Brabman It 18 this
direct cognition of Brahman that 1s ieferred to in the
verse ‘when Purushe comes 0 tealise his own self to be
that (Parabrahman)

Though knowledge of Brabman 1s obfained by g
stody of the holy texts such hnowledge 1s not established
oll at once  Therefore one must pmactice constant
enquiry, meditation &e, with self control and other
qualities  The ohstacles to the fim establishment of
snoh direet knowledge are, the ocenirence of & number
of contradictory texts, the seeming 1mpossibihiby of truth
and wrong concepiion In accordance with the differ
ences 1n the schools of Vedio thought and differences of
desires, different kinds of work are enjomned  Similarly
there mav bhe different teachings about the nature of
Brahman, according to the desires and qualifications of
tbe enguirer  Tlis meed not puzzle one  Enquiry
consists 1n getting a firm conviction that the sum and
substanae of all Vedantic teachings i1n the beginning
middle and coneludmng portions of all Vedas 1s the
1dentity of the mdividual self (Jiva) with Brabman
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Brahman In the Atma of the nature of Consctousness
which remains after giving up the infernal orgen, 0U
recognises Biabman as the internal witness tn acpordancé
with the saymg T am Brabman’  The internal witness
though self luminous becomes pervaded by the opers
tions of the intellect like ordinary objects This 18 0ob
opposed to the system for what 1s demed 10 scriptures 18
the perception of Kootastha (the internal witness) bY
Jiva, and not the pervasion of Kootastha by ntellect o
ordinary cases of perception, the notion and the object
corresponding o the potion are distinet and a notion 1§
said to be 1dle when 1t has uo external object answerng
toit Bubthe notion of the self which 1s the ever
present subject 1n all mental operations cannot have a0y
object external to 1t Hence sucha notion 18 sdentical
with the self and from the nature of things cappot be
treated as 1lusory This 18 a psychologieal fact disclosed
by Vedsnte and not yet recogmised by Western
philosophers  The ntellect and the reflected consel0us

ness (1 e,) Cindabhass both pervade an external object

The mtellect removes ignorance and the object 18
cogmised by Chidabhasa  In the case of Kootastha the
1 al swvitness, we bave only to 1emove 1gnorance and
. therefore 1ts perception by Chidabhasa whose basis
Kaotastha 15, 18 neither pecessary nor possible  On the
contrary, 10 percerving external objects, as they are
foreign to the pgo not only ghould the primal 1gnorance
be removed but egorty must come mto play for ther

perception a3 such  In the case of Brabman the operz
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tions of ntellect are necessary to remove ignolance As
Brabrman 1s of the nature of consciousness, the action of
Chidabhasae (1 e ) Jiva or Purusha 15 not needed
Though present 1n the operations of the intellect,
Chidabhasa becomes one with Brahman  In the ense
of an external obiect, Chidabhasa mamfests 1t and
remaips distinet from 1t but mn the case of Brabman,
Chidabhasa becomes merged n Brahman It 18 this
direct cogmtion of Brahman that 15 1eferred to 1n the
verse ' when Purusha comes to reahse his awn self to be
‘shat (Parabrabman)’

Thougb knowledge of Brabman 1s obtamed by a
study of the holv texts such hnowledge 1s not estabhished
oll at once  Therefore one must practice constant
enquiry, meditation dc, with self contiol and other
qualittes  The obstacles to the firm establishment of
such direct knowledge are, the occurrence of a number
of contradictory texts the seaming 1mpossibihby of truth
and wrong concepbton  In aceordance with the differ
ences 1o the schools of Vedic thought and differences of
desires, different kinds of work are enjoined ~ Simlarly
there may be different teachings about the nature of
Brahman, according to the deswes and quahfications of
the epquirter  This need pot puzzle one  Enguiry
consists mn getting & firm conviction that the sum and
substance of all Vedantic teachings in the begmning
middle and concluding portions of all Vedas 15 the
dentaty of the individual self (Jiva) with Brahman
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During numberless prior births, Jive bas allowed
s mind to mndulge 1n the notton of the body basng Atms
and of the reality of the world Hence through force
of habit as 1t were, the same wiong notion spontaneoush
appeals every moment By mers development of
concentration of mnd one can get r1d of the nofton of
the body being the self and of the woild bemng real
Worsbip of Iswara (1e,) meditation of Brahman with
attributes, 2s necessitating concentration will produce
these results The Upasana portion fre ) the medisa
tion of one thing as another eg, the sun or mind a6
Biahmen) of the Upamshads abounds with methods of
concentration  But every Vedantie student need not
necessarily go through Upasana practice as be can also
attan to the result viz coneentration, by direct medits
tion on the attributeless Brahman Meditatton on Brah
men consists in one constantly thinking on Brabmao,
speaking of Brabman, enlightening another on the nature
of Brahman and thinking of nothing eise No word that
does not connote Brahman should occupv bis mind as
that would be mere waste of energy  Neither sbonld be
in spesch use words not refertng to the nmture of
Braliman, for that would be waste of breath  Ghta nlso
gays “To those whose minds are ever fised on me and
who worship me as non-distinet from their own gelf, mill
1 grant the accomphshment of all desires and the
preservation of everything geined
A possible objection may be taken to this kind of
meditation Viz , one thinking on God as non distinct from
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one s own self and yet making him the object of thought,
That 1n all meditation, both subject and object should
gradually dissolve mnto the secondless Brabman 1s the
aia of all Vedantie practice Brihadaranyake Upanishad
(1—4—10) says “He who meditates upon & deiby as
distioet from bimself 15 not enlightened and 1s 1gporant
as o cow  Sri Knshna also says 10 Mahabharata *“Who

ever O Arjuna, wishing to piaise me by ieciting my
thousand pames, knows hiwself to be 1dentical with me,

hig praise I accept even 1f he recites one verse '

In the
matter of practice of mental

concentration, on the
distinetion between Abma and the body and the unreahity

of the world, there are no regulations as to how 1t 15 to
be done, because 1t 1s a thing directly to be expeirenced
As the mind 15 8o fickle and cannot he foretbly controllad,

let 1t be mdulged 10 histening to the stores relating to

the nature of Brabman  Thus a right tramn of Brahme

1dens will be formed 1nstead of the unreal train of worldly
assoownbions formed by employing oneself 1n agriculturs,
commerce, service &¢  or by = study of hiterary works,
logic or other branches of learmng  But one practicing
concentration of mind, may be engaged 1n such aatg as
toking food &c, as they do not canse mugh distraction
of 1nind and the thought “I am Brahman' may very
goou be remembered even when momentarly forgotten
Truly enhightened men may be engaged 1n worldly

concerns proper to them with the object of allowing the

fructifying Karma to axhaunst 1taslf

Such people shonly
ot be judged from the standpomnt of the rales and
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prohibitions enjoined 1n seriptures  Experiencing the
effects of fructifying Karma 1s common to the enhghten
ed and the unenlightened The former bears his lot
without feeling pain but the latter loses beart and ts
bound down bv sorrow The one who has realsed
Brahman 1s not troubled with the erroneous notion of
bis body being Atma  Therefore as the Vedic passage
says " Wishing what and to gratfy whom will be
be swaved by any affections of his body ? From having
a fiim conviction of the unreality of the world there 1s
neither desire nor desirer In the absence of both these
all pain arising from unsatisfied desire will cease

Fructifying Karma 1s of the three hinds, that which
produces desires, that which gives rise to enjoyment 1
the absence of destre and thet which grves rise to en)oy
ment through the desire of another  Sr1 Krishna says
‘ Even wise men follow the dictates of ther own nature
All beings do hikewise YWhat can restrunt do?’ This
18 not meant to encourage fatalism as the entire pcwer
lessness under the influence of Karma refers to the un
enhghtened 1o the first instance and figuratively to the
enhghtened It1s onlv an evoteric doctrine that 1ns18ts
on the persistence through life of the associate body and
its affections by the force of fructifying Karma, eied
after » man has become enlightened  In trath with the
dawan of knowledge, all nescience and with 1t the whole
tramn of 168 effects meluding the gross, subtle and tho

causal bodies and even the percepts must vanish This
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18 sapported by verse 37 chapter IV of Gibs “As the
burmng fre 1educes fuel to ashes, O Arjuna, so doth the
fira of wisdow reduces all actions to ashes (1 e ,) 1t renders
them 1mpotent ” Though S Snokara m his comment-
gry on this stanza, seems to uphold the doctrine of
“Prarahdha” yet that such 18 not Ins real view, 15 seen
from o number of verses in ‘“Vivgkachudamam” and
" Aparokshapubbut1 ¥ Indesd WMWWH
Advaita il defeat its own purpose A popular way of
exploding the exoterie dootrine wbove referred to, 18 by

asking how one of the wives of a man who had marrie

$hree could remain o Suvasing (a womar with her hug

band shive) after the other two bad become widows by
his denth  The three wives referred to are the three
hinds of kerma, Agami, Sanchita, and Prarabdha

To the question of Arjune * By what 18 5 man
umpolled to commit sin even agamst s will and even
s If he were cowpelled by somebady to daso?” 8n
Enshng replies " 1t 19 desire and anger produced by the
quality of Bajes {activity)  Kvow thig which 1s all-
consuting and all siaful to be our enemy here” Tt
appents at first sight that the Lord’s answer 18 bemde $he
quostion, for Arjuna s enquiry 1mphes that he supposes
soma one other than himself 1o be the eanse of hig smfyl
conduot and the Lord in reply simply refers to desire
and anger o be the oauses Thershy he implies that
the couses of one s sinful conduct are to b sought for in
ones’ own internal tendenoies only That desire and anger

are ab the Yoot of all avil 13 elear from the fast that ong
P 24
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prohihitions enjoined 1n seriptures  Experiencing the
effects of fruchifying Xarma 1s common to the enhghten
ed and the unenhghtened The former bears hs lot
without feeling pain but the latter loses beart and 1s
bound down bv sorrow  The one who has reahsed
Brabman 1s not troubled with the erroneous notion of
his body being Atma  Therefore as the Vedic passage
says ' Wishing what and to gratify whom will he
be swaved by any affections of his body '? From having
2 firm conviction of the unreality of the world there 18
neither desire no1 destrer In the absence of both these
all pain arising from unsatisfied desire will eease

Fructifying Karma 15 of the three hinds, that which
produces desires, that which gives rise to enjoyment 1a
the absence of desire and that which gives 1150 to enjoy
ment through the desire of another  Sri Krishna says
‘ Even wise men follow the dictates of themr own nature
All beings do hkewise  What can restraint do? This
18 not meant to encourage fatalism as the entire power
lessness under the influence of Karma refers to the un
enhightened mn the first mstance and figuratively to the
enhghtened It 1s only an exoteric doctrine that 1neists
on the persistence through hfe of the associate body and
its affections by the force of fructifying Karma, oven
after a man has become enlightened In truth with the
dawn of knowledge, all nescience and with 1t the whole
tran of 1ts effects moluding the gross, subtle and the
causal bodies and even the percepts must vanish  This
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18 supported bv verse 37 chapter IV of Ghta “As the
buraing fira reduces fuel to ashes, O Arjuna, so doth the
fire of wiedom reduces all actions to ashes {1 & ,) 1 renders
them impofent ” Though 8r1 Sankara 1n his comment-
ary on this stanza, seoms to upbold the doetrine of
“Prarabdha” yet that such 18 not s real view, 15 seen
from s number of verses 1 “Vivekachudamam” and
“Aparckshanubhut1” Indeed without sueh g result
Advaits Will defeat its own purpose A popular way of
exploding the esoteric dootnne above referred fo, 18 by
asking how one of the wives of a man who bad marned
thres could remam a Suvasini {2 woman with her hus

band ahive) after the other two bad become widows by

tus death  The three wives referred to are the three
hinds of karma, Agam, Sanehits, and Prarabdhe,

To the question of Armuns ' By what 1s & man
mpelled to commt sin even agamst his will and even
as i he were compelled by somebody ftodoso? Sn
Ershos rephes “ 1t 15 desire and anger produced by the
quahity of Rajas {activity)  Know hig which 15 gli-
consuming and ali sinful to be our enemy here™ It
uppears at Brst mght that the Lord's answer 1e bemds the
question, for Arjuna s enguiry wmphes that he supposes
some ove other than himsslf to be the canse of his sinful
conduct and the Lord in reply sunply refers to desire
and anger to be the causes Thereby he imphes that
the causes of one s sinful conduct are to be soughst for 1n
ones’ own 1ternal tandencies only Thatdesire and anger

ara at the root of all evil 1s clear from the faat that ong
P 2
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desuing  externel objects, grants thar reshty snd
thereby subjects himself to all the permeons
consequences of the omgmal error  Smularly wo
one ean possibly be angry with apother unless he
belisves him to be differans fiom omes self, a behel
again based on primal nesciencs Su1 Kriehnu says
* Bound by your own karma ansing fiom jour own
nature, that which through defusion yau desire not to do,
that you wil be compelled to do even agamst your own
will Therefors whether destrous ol not deeirous of
epjoying, many people are obhged to experrence 1038
and sorrows for the sake of others This 15 smd to be
reaping the reward of Prarabdhs, ihrough the desire of
another  Froctifying deeds coms to an end when
their effects bave been expenenced It 1s only when
these effects ara through delusion beheved to be <esl,
that sorrow 1s caused The deluston consists m wish

1og the enjoyments to continne indefimtely, to incrense
as time goes ob, to be freed from any obstacles and m
feeling gratified by the enjoyments The Anowledge
that what must happen camnot be prevented from
happenmg and that whet 13 not to be eaunot happen, 1§
the antidote to the patson of the above thoughts pro

duced by delusion A wise man sbould constantly thinh
that the objechive world be cognises in s wahing con

dition stands on the same footing of unreality ns the
world bo ditectly perceives 1 the state of n dream

A comparative meditation on the experiences of dresm
and wakefaloess 18 enjo1ned 10 the Upanishads also 83

1 -
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means of reahsing the uoreality of the world XKatho
panishad IV, 4 says * By which one sees both what 18
1n the midet of dream and what 16 1n the midst of waking,
knowing the great all pervading Atma, the intelhgent
man does not grieve’ Dwelling on the essential sim
lanity between the woilds m the dreamy and waking
states, o wise man gives up the wdea of the realty of
objects n the latter condition, and 18 not attached to
them  With regard to these two states bemg equally
unreal 10 all respects, the following fact may be adduced
There 18 nothing to distingmsh the two states as such,
apart fromw a conseiousness of the immediately preceding
condition being dreamy or one of dresmless slesp, the
present whatever 1t may be 1n itself baing the wakeful
Begmng that even objects created m a dream are able
tf: nuse 10y and sorrow, we must accept that the unreal
objects of the waking state do so hkewise

In that state of enlightenment when one realises hig
own Self o be the only reality, there 15:n0 Dercarver,
percoption or percept  An enlightened man has ag firm
a conviction of the Atma being absolutely unattached
as of the umeality of the world and as he has no 1den
of limself bemmg the agent or the enjoyer, the Vedice

pussage that 1s being explained nsks’ for whoss gratifi
ontion 18 be to have dosunes 2’

In all worldly concerns, Cidabbaga seperimposed
on the basis Rootesthe thould be considered to be the

agent and the enjoyer The enjoyer throngh ignorance
supenmposing the entity of Kootastha op himself snd
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desuing esternal objects, grants thewr reahiy and
thereby subects himself to all the pernietons
consequences of the origimal error  Sumilarly no
one can possibly be angry with another unless he
beheves him to be different from ones self, a behef
again based on primal nescience Sr1 Krishna says
“Bound by your own karma amsing from your owm
nature, that which throngh deluston vou desire not to do,
that you will be compelled to do even against your own
will *  Therefors whether desirous or not dewirous of
enjoying, many people are obliged to expenence 0TS
and sorrows for the sake of others This 15 said tobe
reapmg the reward of Prarabdba .brovgh the ocesire of
another  Fructfying deeds come to an end when
their effects bave been expenenced It 1s onlv when
_these effects are through delusion beheved o be reel,
that sorrow 15 caused  The delusion consists I wish
ng the enjoyments fo continue indefinitelv, to 1ncrease
as time goes on, to be freed from any obstacles and m
feoling gratified bv the enjoyments The hnowledge
thet what must happen cannot be prevented from
happening and that what 15 not to be cannot happen, 1%
the antidote to the poison of the above thoughts pro
duced by delnsion A wise man shonid coostantly thiok
that the objective world be cognises 1 bis waking cOB
dstion stands on the same footing of unreshtv 8s the
world be directly perceves the state of a dream
A comparative meditation on the experiences of drear®
and wakefulness & enjomned 10 the Upanishads also 85 8

—
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mesans of reahsing the unreality of the world Katho

panishad IV, 4 says “ By which one sees both what 1s
m the midst of dream and what 18 1n the mdst of wakmng,
knowing the great all pervading Atma, the mtelhigent
man does not grieve' Dwelling on the essential sim

lariby between the worlds 1 the dreamy and waking
states, a wise man gives up the 1dea of the reahty of
objects 1n the latter condition, and 18 nof attached to
them With regard to these two states being equally
unreal 1n all respects, the following fact may be adduced

“There 18 nothing to distinguish the two states as such,
apart from a consetousness of the mmmediately preceding
condition bemg dreamy or oune of dreamless sleep, the
present whatever it may be m 1itself being the wakeful

Seeing that even objects created 1n a dream are able
t}) suse Joy and sorrow, we must aceapt that the nnveal
objects of the waking state do so hikewse

’ In that state of enlightenment when one realises his

own Self fo be the only reahty, there 1s-ng perceiver,
perception or peroept  An enlightened man has ag firm
o conviction of the Atma being absolutely unattached
a8 of the nnreahity of the world and as he has no 1des
of bimeelf beng the agont or the ‘enjoyer, the Vedic

passage that 1s beng explaned asks ” for whoge gratifi
cation 18 he to have desires 2

o all worldly concerns, Chidabhasa supertmposed
on the hasis Kootagtha thonld be considered to be the

agent and the enjoyer The enjoyer through 1gnorance
supenimposing the entity of Kootastha on himgelf and
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considering enjoy ment to be real never wishes to gne 1t
tp As the enjoyable things aie for the enjoyment of
he enjoyer they should not be loved for their own sakes
3ut as the enjoyer 1s the most central factor, the love
hould be directed towards him Therefore a wise man
hould give up attachment to external objects and turn
uch love towards his Self and try to understand the
nchanging Kootastha One desirous of emanecipation
hould always be engaged 1n enquiry mto the nature of
1e Self and come to know the Self better Differentinting
10 nature of the enjoyer with the help of the Inw of the
nariable and the variable, a person convinces himself
1at the 1nvariable witness of the thiee states of waking,
ream and dreamless sleep 18 really not attanched to
wything  The experience of each of the states 13
soculiar to that state and does not ocem in the other
ates The experience (1 8,) wilness remains the same
.a)l When a person comes to realise his oneness with
st Brabhman which oauses the worlds of wakefnlness,
ream and sleep to appear, he becomes released from all
mndages The disappearance indeep sleop of Chida
188 who 18 1ncluded in the umeal world the product
Maya, 1s noted by the witness who undergoes no change
\flerentiating Chidabhase thus and knowing his Iinbility
destruction, one loses all desire for enjoyments and
als ashamed of taking part 1 worldly concerns a8
fore In the state of nescience ono would feel with
mplacence "I enjoy all this” In the enlightened
te on the contrary, he would feel ashamed of even s



373

confessing to hunself that he 18 the enjoyer because 1t
would reduce him to the level of ehildren playing with
dolls When Chidabhasa as well as the objeets of
enjoyment 18 known to be uureal, the enhghtened man
must be ashamed of 1dentifying mmself with Chidabhass
Thus the words “ for whose gratification ™ 1n the scrip
taral verse under consideration, are intended to denote
that 1p 1ealiby theie 18 no enjoyer at all and that con
sequently to the enbighsened there are no bodily miseries

This 15 the true esoteme view of the Vedas as regards
Prarabdhg

As there are three kinds of bodies, gross,
subtle and ocausal, thers are three kinds of miseries
referring respectively to these three The gross hody
18 subject fo numerous diseases, maiformations, bunger
thirst and other sources of rmsery The affections of
the subtle body are of two kinds (1) desire, anger eto,
the presence of which causes misery and (2) control of
mmd and senses, bhe mbsence of which tends to
produce misery When the self1e m the causal bedy
as n the state of dreamless sleep, he 1s incapable of
recogmsing either imself or others ard remaing ag if
dead Ths causal body 1s the seed of future hirths and
consequent misery  Although the exstence of the
three distinet hodies 1s not demonstrable, every one
feels their effects 1n the form of defects noted above,
So the man who aims at release though he cannot
divest birusslf of the bodies directly, may endeavour to
repress thawr effects, whereby the bodies themsslves wi)l
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disappear This 1s the practical phase of Vedanta
The bodies cannob last without therr affections for 2s
Prof Deussen says, the bodies are simply the affec
tions objectified  There 1s no affection natural to
Ohdabbasa apart from those inhering 1n the bodies with
which he seems to be assoaiated, for 1t 1s o reflectton of
pure Consciousness or Kootastha whose only characteris
1¢ 1s self lummousness But all the same throur*
gnorance Chidabhasa thinks himself to be one with ¢!
‘hree bodies Superimposing the enfity of witne
Lootastha on the three bodies associated with himse
16 thinks that they constitute his real nature Whi
be 1llusion lasts, Chidabbasa superimposes the bodil
ffections on limself and feels that he 1s affected b
hem Differentiating himself and Kootastha from th
odies, rejecting all 1llusion and knowing himself to b

. mere reflection of Kootastha and always thinking ¢
he unchanging witness how can a person (1 e,) Chids
hasa or Purusha or Jiva feel any misery at what ma!
appen to the body? Chidabbasa then surrenders h
anse of separateness and allows himself to be mergec

1 Kootastha Being thus released there will be n¢
iore falling into nescience, as with enlightment all
me space and causahitv are got over The state of
manoipetion during life does not consist m the
bservance of any prescribed rules, but i a kpow
sdge of the reality underlying all things

The satisfaction proceeding from the enjoyment of
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! material objects 1 defactive, inasmuch as 1b increases
desires The sehisfrction derived from true knowledge
of Brahman 1s without any such defsct as one feels that
everything that has to be done has been done and what-
sver bg@ o be enjoyed has been enjoyed Thus all
desires ,harv“é‘:, been rooted out An enhghtened man
having no'mo?éi_desxres, cannot be affected by the joys
,ond sorrow§ caused by tha objects of enjoyment
Thoughk he may continue to perceive the world, the per-
cepts oannot affect his knowledge, as he has already got
beyond the power of Joy and sotrow  As 1118 incumbent
upon peaple to work erther for heaven 1n which thare 15
temporary bliss or for emancipation which 18 eterngl
bliss, 1t 18 but right for people not qualified for higher
knowledge to be always engaged 1n performing works
If an enhghtened man happens to be in the midst of such
porsons, he must do all actions by his body, mind and
speech 80 as to be in accord with them  If heis in the
mdst of those wishing to aequire true knowledge, he
must condemn all actions and give them up also, o set an
example to them and encourage them  When prased
or blnmed bv 1gnorant men, an enhghtened man does
neither praise nor blama them n return but aets 1n such
a way as to awaken a knowledge of the real entity in
them He should adopt the course of action which 13
likely fo help the cogmition of Brahman by the 1gnorant
and there 1s nothing else for him to do  He will be

1mmersed in $he sea of bliss and will ever experience
bliss
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1 Just as a wall illummated by the

genetal 1ays of the sun, 15 still further illum
nated by the same sun’s hght ieflected by n
muror, so the body illumined by the unchanging
Kootestha 18 also further illummed by Jiva
(Chidabhasa) reflected by the iternal organ
(intellect )

FHgYURALTAr agaryy |

FAU SqSAT ATAANIASA FHITS 1] ]

2 When a number of mirioisreflect the
light on an alierdy lluminated will, the spaces
between the 1eflected images remain hghted by
the general light of the sun  Even mn the

absence of these reflections the wall remamns

illumined
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3 In the intervals of tume between the
various 1nternal operations associated with
Chidabhasa (as 1 the waking state) and m  their
absence (as m sleep) Kootastha 1emams self-
1llumined and should therefore be differentiated
from Chidabhasa

LY ~ »
SeFEEHICET AEEARErEAT |
9T SIAAT SEATATENES | Y )

4 The cogmition of an external objecte g,
a pot1s due to the operation of the intellect
which assumes the form of the pot (Cf
Deussen on the problem of perception) But the
potion “I know the pot” 1s an illusion directly
based on Pure Consuousness (Brahman) the basis
of the whole universe

SAFEEH TAIST & FEIETRI |
LY o > (oS
agoEIaRerg sEnEEr R Y )

5 The notion “This 15 a pot” 15 preceded

by a condition of the intellect 1 which the
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presence of the pot 1s not recogmsed  The for-
mer 1s the result of intellectual operation leading
to individual perception  The latter although a
state of consclousness, does not take notice of the
existence of a pot as such  This 1s the difference
between pure Consciousness and mtellectual
consclousness

fEnngradERET SgFageaad |
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6 Cognition 1= the operation of mtellect

having Chidabhasa at 1ts end hike the steel-head
of a spear Non-cogmition 1s the absence of self
lummousness  With reference to these two, an
external object hike 1 pot 1s spoken of m two
ways (as cognised and as non cognised)

ST=IET HEUT WiEdT S gEAEr 9 51

SrESAANE FETArETReE e 1l

7 If 1 non-cogmsed pot 1s illummed by

Brahmic consciousness, whjy not also the cognred
pot sumilarly ?  When the ider “I hnow the pot”
qrises cognition itself disippears

STaEEAT gEIr T6e 4 SR |
args faem # ger enfgwia n ¢l
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8 In the mtellect devord of the reflected
consctousness (1 e , Chidabhasa) the 1dea “I know
the pot” cannot ause  duch 1ntellect 1 no
better than a lump of clay subject to changes

SIS ZF=an FEAT 9g1 el | FAfae |
HiAEsaAGFIER FTaE asgq 9T 0§ |l

9 Just as a pot 1s nowhere known to be
merely smeared with clay (but s of the nature
of clay) so 1t 1s 1mpossible to concerve of a pot
bemng known by the operation of mere intellect

T AW FEusatagrTaEeiEd |
A G SPYes AMIEHIY awEq |l Qo 1)

10 The pervasion of a pot by Chidabhasa

1s said to result n cognition  As all cogmtuion
presupposes Brahmic consciousness 1t cannot be

sad to be the special cause of any particular
cogmtion

WESAYY a1 GoE g |
aR¥e isdl SqrdimRTTE 1 oqg n

11 That knowledge which 1s recognised
when exteinal objects are cognised 1s the same as
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the consciousness that has to be enqmred 1nto
with the help of evidences derived from the

Vedas
g EHHRO FregresT Aaigag |
AERERearNg qe@dr g aa 00 ¢ N
12 Suresvaracharya thus describes the
reflected consciousness (1e,) Chidabhasa The
distinction between Brahman and Chidabhasa 18

described n detall 1 Sr  Sankaracharyn’s
Upadesa Sahasm

JHE SRaEESATaE THAZE |
agAAGORTEAsTaEass g 1 13 0l
13 Thus the cognition of an object eg,
a pot 15 due to that object being pervaded b}
Chidabhasa  But this cognition lthe non-cogni-
tion depends upon the undeilying Biabmie

consclousness
fgernragEIEl SgEr wew g
FVMTGRSARA TF AIET G Nl 18 N

14  All intellectul operitions, Chidabh st
and external objects depend for thar mamfesta
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tion on Brahmic consciousness Chidabhasa by
pervading the external objects e g, a pot, 15 able
to cognise them only

Aqeq fagm G FraE| T |
A STSATAIATCAAGLOTARGIT 1l L% 1l

15 Theietore the manifestation of a pot
1s due to the two forms of consciousness (1e,
Brahmic and Chidabhasic) Logicians and
others descitbe the Biahmic consciousness as
knowledge accompanying cogmuon (1 e,

a
notion having another notion for 1ts object )

wRisatamgheoaraa S5y |
fammal w2 segiwstangaEat WS 0 L& 1
16 The knowlddge “ This 1s a pot” 1s due

to Chidabhasa only The knowledge “1 know
the pot " 15 due to Brahmic consciousness

This 1s o repetition of the thought contamed
In stanza 4

sTEEEl JErg R |
TEEWIERRE Afrsdat sgsaft 0 Qe )

17 Just as Chidabhasa 1s differentiated
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from Brahman outside the body, so should he
be differentiated from the unchanging Kootasthn

n the body

sgg™ Pagnie swmiETREg I )
gsaTT gaq qy S argayr a4 || < |
18 Just as fire pervades all thiough a
red-hot piece of 1ron, <o Chidabhasa peryades all
the operations of egoism and ull emotions e g,
desire, anger &c
@A AIEAAN BIg AT |
CEAIMIRAEar gaq  @aanEsr || (%N
19 Just 1s 2 red hot prece of non mam
fests itself and cannot render other objects
manifest, so only such operations of the intellect
as are pervaded by Chidabhasa become mamfest
while the rest do not

FAIfgl=aw Mg aE~ gadisias |
7at afy frdfta=s ghgestamiug 1 e
20 The various operations are destroyed

and are reborn agamn and agun Al of them
become latent during sleep, famting and n state

of enhightened reflection
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21 That 1s what 18 known as unchanging

Kootastha who witnesses the intervals between
operations and the periods when they are absent

9 e a9t R agisFaR |
gfusaly qews doa SiEIsiET 1 R 1)
22  Just as there are two forms of cons-
clousness 1n external objects e g, a pot, so also

m all internal operations This 1s well seen 1n
the 1ntervals between operations

FETEAEY F | geagiay wied |
W AR RIS | ]R3 1

23 As the intellect when operating with
objects cannot cogmse 1itself and as 1t destroys

1gnorance, unhke a pot, it cannot become an
object of cogmition and non-cogmition

fapigate sFRaTgRRT |
AFTY gAY FEERATE || ¢ ||

24 Of the two forms of conscious-
ness, Chidabhasa cannot be the unchangeable,
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as 1t experiences birth and destiuction and the
other which undergoes no change 1s the un
changeable Kootastha
r FOAE AT IR IENH T |
T UF G99 Qa0 R4 0
25 The ancient writers declate every
where that Kootistha 1s the witness of the mind
and 1ts operations
aTrawmremmﬁa FEMATHAEHAT 97 |
TR AEITR ARG q0@ 11 RE !
26  That there 1s the «ame relation among

Kootastha, Chidabhisa, and the mind, as there 1s
among one’s face, 1ts reflection ind the mrror,

can be learnt from scriptures ind by reasonmg
So say the ancient teichers also

JEARBATEAT SIBEATHITAL |
Fg T TESIHA FAAAA & a5 1) 0 I

27 (\n opponent “ays) “ As Kootasth
assoctated with intellect, hilke ether enclosed m
pot, 1s cipable of passing to ind comng from
other worlds, what 1s the use of predieating re
flected Chidabhasa ?”
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RuIEE SRESTATERIE! WIR |
He gyl YegegaEteRw shaart 1 ¢ |

28 (The Vedantin rephes) “ By a mere
association with something, Kootastha does not
become a Jiva for if so let a pot or a wall
pervaded by Kootastha become also a Jiva

7 gegued 3y @esafgi Sww |
wEg W AT P @esAd WA 0 ] |l

20 1f 1t 1s objected that there 18 no com-
parison between a wall and intellect as the one
16 opaque and the other transparent, we say that
opacity and transparency do not m any way

affect the hmiting powers of the

wall and
ntellect

TR GITAAA FREAAR a1 F 7§ |
frgravgeriat aRwo AR || 30 1)

30 Just as 1t makes no difference m
measuring rice or other grain, whether the
measure 1s made of wood or bell-metal

gfrontiRdist sfife Rt |

1T 4y a1 gErawnE whgew || 38 o
P 25
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as 1t experiences birth and destruction and the
other which undergoes no change 1s the un
changeable Kootastha

A IO AT I IE NS |
FTET TF |99 gAML 1 k% 1)
25 The ancient writers declare every
where that Kootastha 1s the witness of the mind
and 1ts operations

ARATATGTAATHT TEIATHAAIT J47 |
TEE RIS ai| | R

26  That there 1s the same relation among
Kootastha, Chidabhasa, and the mind, as there 15
among one’s face, 1ts reflection and the murror,
can be learnt from scriptures and by reasoning
So say the ancient teachers also

geraltonget SeraTaERY |
®§ TH TEHE @rATAT fF ag 1 ke 1l

27 (An opponent says)“As Kootasths
associated with ntellect, Iike ether enclosed m 2
pot, 1s capable of passing to and coming from
other worlds, what 1s the use of predicating re
flected Chidabhasa ?"
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28 (The Vedwntin rephes) “ By a mere
assoctation with something, Kootastha does not
become a Jiva for1f so let a pot or a wall
pervaded by Kootastha become also a Jiva

A geaues ge EesERR YW )
L. ba »
g Win el (% @msaa waww 1 {1

29 1 1t 1s objected that thete 18 no com-
parison between a wall and intellect as the one
1s opaque and the other transparent, we say that
opacuity and transparency do not i any way

affect the hmting powers of the

wall and
ntellect

TR IETFAA BRAAAT a7 7 ¥ )
frrgavgedinr et ARmay 1 30 1)

30 Just as 1t makes no difference m
measuring rice or other gram, whether the
measure 1s made of wood or bell-metal

aRFnREE S SRiRREY Rl |

el AR 931 gEEsIE) ager Il 2% 1l
P 25
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81 If you say that though there 1s no
difference 1 measuring quality, bell-metal 1s
capable of causing a reflection, we reply that
your own argument would apply in the case of
the internal organ i which Chidabhasa 1s

reflected
feRaTaTaTe  SRAEaaET |
FrTogugim aifmagEy @ & 1 32 0
82 A reflection and a reflected 1mage form
but a very partial manifestation of that which 15
reflected As the reflected 1mage 1s devoid of
all the characters of the image itself, 1t only
manifests tself somewhat Iike 1t
gagFAwOl FrEgauEiEar |
spfieTEdae feagaT [Ag 1 33 0
33 As Chidabhasa 15 associated and

changeable 1t 15 devord of the characters of

Kootastha From 1its power of rendering objects
mamifest, learned men understand 1t to resemble

Kootastha
7 fi dRmEANTEERTESRe T guw |
sfr Sgemars dRET @gga 1l 39 0
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34. (If 1t be objected that) just as a pot 1s
not different from the clay of which 1t 1s made,
Chidabhasa 1s not distinct from the ntellect,
smce 1t exists only so long as mtellect exists,
(we reply that) the obection 1s not of much force
(in as much as intellect need not always reflect
Chidabhasa) because we see that the mtellect
which 1s distinct from the body depends for ats
existence on that of the body and yet comes into
activity only mn certam conditions of the body

& gasit ghedegragita aw &y |
~ ~ ha [
FEFALAIIAE  TqALGY AT 1 3x ||

35 If 1t were agan said that according to
sacred scriptues, ntellect survives bodily death,
we reply that according to the scriptures which
describe Atma as entering mto the bodies &ec s
Chidabhasa 1s said to be distinct from intellect

digwa RN & guy |
AT AW wEeH Afaw 1R By ) o3 g
36 If 1tbe again objected that the entrance

mto the body 1s predicated of Chidabhasa united
with 1ntellect, we say that 1t 18 not s0 and that

scriptures (eg, Aitereya Upanishad) deseribe



386

81 If you say that though there 1s no
difference 1n measuring quality, bell-metal 1s
capable of causing a reflection, we reply that
your own argument would apply 1n the case of
the 1nternal organ 1 which Chidabhasa 1s
reflected

SRR SRARTQAIET |
fregudW af-ragEs @ & 1 3R 1

82 A reflection and a reflected 1mage form
but a very partial manifestation of that which 15
reflected As the reflected 1mage 1s devord of
all the characters of the image 1tself, 1t only
manifests 1tself somewhat like 1t

EFARBRIA! AFgIgueivar |
spfeuanTe fArEgaT fig 133 0

33 As Chidabhasa 1s associated and
changeable 1t 15 devoid of the characters of
Kootastha From 1ts power of rendering objects
mamfest, learned men understand 1t to resemble

Kootastha
7 f& SEATREgEEsie BT 999 1
gfr SgeTaare HficdT @3gT 11 39 1l
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34, (If 1t be objected that) Just as a pot 1s
not different from the clay of which 1t 18 made,
Chidebhasa 15 not distinct from the ntellect,
sinee 1t exists only so long as mtellect exists,
(we reply that) the obection 1s not of much force
(n as much as mtellect need not always reflect
Chidabhasa) because we see that the mtellect
which 1s distinet from the body depends for 1ts
exastence on that of the body and yet comes into
activity only i certan conditions of the body

¥R wushr ghedwarargia s Al |
geTAAga" qIAFEY FA 1) 3w 0

35 If 1t were again said that according to
sacred seriptures, intellect survives bodily death
?
we reply that accordng to the seriptures which
describe Atma as entering into the bodies &e
Chidabhasa 1s saxd to be distinet from intellect ’
e AANed A g |
- = ~
SEAT SAW FHE q00g 7 Ay o 38 g

36 If itbe agam ob
g jected that the entra
wto the body 1s predicated of Chidabhasa yp ::;
with mtellect, we say that 16 18 not s0 and :h t
a

seriptuves (eg, Aitereya Upanishad) desersb
1he
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Kootastha differer t from intellect, entering 1nto
the body after desiring to do so

9 frag argdg wed exrfgeiTong |

faqrd goeharT s GEEIL ) 3w )

37 Aitereya Upamishad says * Atma
thought ‘how can this body, with the sensory
organs live without me’ and having cleft the
middle of the top of the skull, entered 1nto the
body and expetlenced the states of waking,

dreaming and sleep”
9 SFSisagRERad 9 a7 |
Aifree aarges faamma aagar 1 3¢
! 38  (If you ask) “how can the unattached
Kootastha enter the body?"” ( we ask n return )
stell us how he created the umiverse?” Both
creation and entrance are equally the effect of
Maya and thewr destruction 1s brought about

when Maya 1s destroved
gAY TG |
freqafuft A9oh qrgaera sarg &1 3R U
39 Yagnavallya told his wife Matrey!
that Atma assumes egoism when associated nith
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the body made up of the five elements and gives

up the egoism when the body 1s destroyed (once
for all)

STt e aEataw |
AHTEAN TAIAGKA BAARL 1| Qo |

40 By the passage “ This Atma s indes-
tiuctible ” Kootastha 1s differentiated from every-
thing else  Other passages which declare that
Atma has no associations with the bodies
establish that Kootastha 1s not attached to

anything
shtarda a fre 70T Braw [ ® |
TS X ANisY & g swwa at wen
41 1In the passage which says that the
body when given up by the Jiva dies and that

Jiva does not die, Jiva’s emanaipation 15 not
meant but its rebirth m another world

g AW geda @ Rerhifn [ aq
VIS0 SRy auam | 91 (|

42  Ifat be objected that the destructible
Trva cannot possibly cogmse that he 1s one with
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(the ndestructible) Brahman, we say no, form
spite of the element of mncompaubility (which
exists as long as Jiva 1emamns Jiva) there1s a
common basis for J1va and Biahman (when Jiva

ceases to be such)

qIST Ty gAY ghEET EghiRT |
sgreRiy firar Swreadgigihasi 1 e o

43  When a person 1s mistaken for the
stump of a tree, the subsequent knowledge that
1t 15 really a person, destroys the idea of the
stamp  Similarly the knowledge of one’s 1dentity
with Brahman destroys the knowledge of
egolsm

TeERgEATATIY | R |
FRATANHT0aE qrqrdremdrseg aq 1 29 Il

44  This pont of there bhemng a common
basts between Jiva and Brahman after gettmg
nd of the destructibility of Tiva, 1s well detailed
in a work of Sureswaracharya named ¢ Nawch
karmya Siddin” Therefore there 15 no difhi-
culty 1 cogmsing “ T am Brahman
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a1 AaIf SEIET SR STOaET, |
o7g SRIRT SNaw AEANRTHRFRT || 24 1)

45 Justasinapassage ‘ All (the umverse)
1s Brahman " there 1s a basis common to Brah-
man and to ths whole umverse, so in the pass-

age “ I am Brahman” there 15 a common basis
for Jiva also

FRAIYHT® Q9 Sugay |
SAAA fradl FEered fagar 0 gs )

46 Taking “1”to mean Kootastha, mn
the sentence “[ am Brahman ”, the author

of ¢ Vivarana * altogether denies any incongrmty
mn the thought

ATt 7 FEen ARTIFI |
T aF Frawr aAERETE T ) g |

47 The word “thou” m the sentence
“that thou art” having been found after enquiry
to refer to Kootastha, ‘Vivarana’ and other works

deny all differentia  between Kootastha and
Brahman
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AN~ 0o
RIFKANGY®HE SRR 4T |
AR &1 FEewrs @af@r u we

TIEH gaed agragmdiicay |
ANy ag SAEEAsEataay | 2% 0

48 & 49 In the Vedantic works, Kootas-
tha 1s desctibed as the Consciousness on which as
the basis 1s superimposed the 1llusion or Chida
bhasa united with body, sense-organs &c, and
Brahman 1s described as the basts in which arises
the dlusion of the world

gafersi Jaey SIS 9T |
41 ARBI|EA SHATHIGET BT FAT 1| Yo Il

50 When the whole phenomenal woild 18
accepted as being superimposed on the underlying
Brahmic consciousness, 1t necessarily follows that
Jiva who 15 only an mfinitesimal portion of this
umverse 1s simlarly superimposed on Brahman

SFTASHSAETAARIET Wgd |
qeaqgrdT A €1 aegacasar (99 ) wt
51 On account of the difference m the
himiting conditions (1e ,) the umnerse and a
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particular poruon of 1it, there appears to be a
Iifference between the things denoted by the
terms ‘that’ and ‘thou’ (1e, Iswara and Jiva)
But in reality there 1s no difference as the under-
lymg Consciousness 1s one

FRAEGrEIAI-ERAtEd! TEAEIan. |
FUTEAIR 9aa SATEISE HAT WG 1| 4R ||
52 As Chidabhasa combines in himself
mtelhgence the characteristic of Atma (basis of

reality) and activity the characteristic of the
mtellect (the unreal element) he 1s a product of

llusion
F1 g FISTATAE B TRATH TEHA |
gufaoiadl A1 dIST WAR 599 || 43 ||

33 Thisillusion which has to be got over,

consist~ 1 bemng engaged m worldly concerns
without discerming the respective natures of
Chidabhasa, Atma, mind and the world

Al @ad 9t it @ awafg )
¥ 99 g T gFag ftvea ) we |
94 Vedantic works declare that only he
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who has & discriminating knowledge of the real
nature of mind, Chidabhasa &c, can be sad to
be the knower of truth and to be free from the
fetters of damsara

T 9 A0 7Y Aarsaang $asar |
fyer = 7T QU @uEANETERE 1) 4 b

53 Seewng that both bondage and release
are only products of ignorance, the questions of
sneering logicians e g, “who 1s bound’ have heen
amply refuted by the arguments set forth n n
work known as “Khandana”

The profound reasonings of Harghamsra to
which reference has been made here neednot be sought
to answer 1n the light of Vedanta, the 1dle question ns to
‘who1s bound  The opponent of Vedanta natusally
expects to duve the Vedantin to n corner by saving "Il
as you sy Brabman 1s the only reiity who 15 bound
and who requires release? If therc 1s nobody hound or
requiring release, then the teachings of the Upamshads
aremn vain  The Vedantin can readily reply “Do you
ask tho question ‘who 18 hound unknowingly or know
mgly? If von do not know the nnswer you confrss your
1gnorance, that 1s to suy you are 1n a state of hondape
If sou kpow the amswer, your query 18 ymportinunt
Bemdes, o you should retort saying “T kuow the answer
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but do not know what answer you would give and hence
my query 18 not tmpertinent”, the Vedantin rejoins “still
you confess your ignorance on some pomnt or other and
what 1s bondage but ignorance?®’

g Gigaar grasTEINEEr ¥ Rad
T FARISEHATHIATIAAEGT 1) W§ |

56  Sava Purana says *Pure Conscious-
ness exists Witnessing mental operations and
their absence, the desire for knowledge and the
state n which one experiences 1gnorance "

AEASEAGT G waSeE g |
AOESN FgH agr IS 1

[y N
AFEEY  FaIqaAIgHea &g |
gagargETad QU AEEiE | ae¢ )

57 & 38 Being the basis of this unreal
world 1t 15 of the nature of existence  Bemg
able to cogmse all insentient objects, 1t 15 of the
nature of pure Consciousness  Being the object
of affection at all times, 1t 1s of the nature of
bhss It s indicated by the name of Siva the

nfimte, being the means of mamfestation of al)
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objects and being related to all objects as ther

basis

This relation 1s really no relation at all beng
sumilar to that subsisting between the rope and the
snake 1n the case 1n which the rope 1s mistaken for the

snake

sfr YragUIog gEed ST |
AAFEEIRa Fae @9w ma 1| .’

59 Kootastha has thus been described 1
being devoid of the characteristics of Tivn and
Iswara, as bemg secondless, self-lummous and

full of bhss
- L. % ~ A~
AIFIATHA Sfragt st gad@g |
aifawEs siagt Aeer 9 srageaad i o ll
60 The scriptures declate that Jiva and
Iswara are creations of Maya bemg reflections of
Brahman m 1t Just as a glass pot dufters from
an earthen jar m being transpirent though buth
are made of clay, o Jiva nd Iswary differ from
other productions of Maya m bong purer
e Al TeTeEg TEaa d
afreEly ATFEAEETEREETZAr ad 1 6 1
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61 Mind the product of food differs from
the body 1n being subtler and purer  Similarly
Jiva and Iswara though products of Maya differ
from the rest of the gross Mayic productions
bemng subtler and purer

faguem = auEa REAAT SwEEE |
VAR AT AT T A TF ) &R )
62  As Jwva and Iswara do manifest them-
selves, they must be looked upon as partaking of
the nature of pure Consciousness There 1s
nothing 1mpossible for Maya which has the
power of creating everything
ARy A et @wy g |
ag gudafEEE fewm ¥ ) 82 )
63  Qur sleep 1s capable of creating Jiva
and Iswara in dreams  Therefore why should

we wonder at these two creations of the all-
powerful Maya?

AR S WY Heqrdar SgRAT |
A FIREISTAT W WY AR 1| €% ||

64 The same Maya created 1n Iswara
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objects and being related to all objects as their

basis

This relation 1s really no relation at all bemng
similar to that subsisting between the rope and the
snake 1n the case 1n which the rope 1s mustaken for the

snake
~ A\ - 0NN
] JAFgUNY ﬁa'fﬂ' qEFiad |
SATAEAET Fa@ @a3r g 1 w8l
59 Kootastha has thus been described as
being devoid of the characteristics of Jiva and
Iswara, as bemng secondless, self-luminous and
£full of bliss

qERTET ShAE ST gaET |
arfamas siagt e=st @t sragewad 1 Go
60 The scriptures declare that Jiva and
Iswara are creations of Maya being reflections of
Brahman m 1t Just as a glass pot differs from

an earthen jar 1n being transparent though both
are made of clay, so Jiva and Iswara differ from

other productions of Maya in beng purer
e WAl YEEsE aEwAa at |
aifreTafy adengEIEATRE=gaT a1 &2 1
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61 Mind the product of food differs from
the body n being subtler and purer  Sumilarly
Jiva and Iswaa though products of Maya differ

fiom the rest of the gross Mayic productions m
being subtler and purer

frgve = ausw FaRNE SEERE )
WAHIINIT! AT AT TR A E 1 &R )
62  As Jiva and Iswara do mamifest them-
selves, they must be looked upon as partaking of
the nature of pure Consciousness There 1s
nothing mpossible for Maya which has the
power of creating everythmg
sty Al e @wl g |
agrarEn gedaifianad feam § ) 83 |
63 Our sleep 15 capable of creating Jiva

and [swara 1in dreams  Therefore why should

we wonder at these two creations of the all-
powerful Maya?

HAFATTS N Hearyear sgRaT |
WA FERAGTSTAT B W ey | &% Il

64 The sume Maya created 1n Iswara
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Ommiscience and other qualties and manifests
them  When 1t 15 capable of creating the posses
sor of qualities, what difficulty can 1t have m

creating quahties

FERsARnEr @i Ssmfrrsgan |
Feeaiiisa g gamr 7 & fray o g2

6% It 15 wrong to regard that Kootastha

may also be a Mayic product, for there 15 no
evidence to consider him as being created by

Maya
TGA GI9TFHET I aFST AT |
HIARYT TEIFAN AEAST (%94 1| §& |
66  All Vedantas proclaim the real entity
of Kootastha and do not admit the existence of
any object opposed to 1t
gam" izt 7 avighsa F=w |
¥ TUEFTEAAT BT qG 1§ |l
67 We are here rendering plan the

meaning of the sacred scriptures and do mnot
refer to logic  Therefore the doubfs of logicians

have no place here
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TGS AT YGY  FAATSA |
FAY g W S wONE SgREE 1 ¢ 1)

68  Therefore one desirous of emancipa-
tion should give up logical snbtleties (that very
often 1volve latent fullacies) and depend only on

scriptures which declare that Maya creates Jyva
and Iswara

The method of argming adapted by the author
1s fallacious  See introduction on “the Canon of dis
cussion”’

Swmisiarar gitdagar a3 |
ITENYERGE G FawGH | 5% |
69 From the formation of a wish (to
create the worlds) up to the entrance (into created
objects) 1s the creation of Iswara All worldly

affairs beginning with the wakwng state and end-

g with emancipation without the body ofrm
the creation of Jiva

AAF UF [IY €Y AT AR |
HAANTART AT AR | we ||

70 Kootastha 1s unattached and 1S an-
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doubtedly changeless  Thus one ought to
meditate 1n one’s mind

q QT 7 SrafaT ggr 7 F 9% |
7 ggga I g A qTATHar 1 9 U

71 In the real state of things, there 1s no
death, no birth, no one bound, no one studymng
the Vedantas, po one desirous of emancipation
and no one that 1s emancipated

saTeaT & FiElaRg a1 |
Sy STEIfy qa sagaa i e’ 1l

72 To enable one to realise the unspeak-
able and unthinkable Paramatma, the sacred
scripture bases 1ts teachings on Jiva or Iswara
or the umiverse

That 15 to sy the exposition of an unknowable
thing 18 given 1n the terms of the knowable
49T 9FT AAGAT AT TAMEA |
ar da gfpig wrarEtarTTEay 1 vi i

78 Sureswaracharya says that whatever
helps one to understand Atma, that has been
declared to be good by Vedantic works
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74 A dull person wanders about 1
illusion without knowing the purport of all

scriptutes whereas 4 wise person knowmg 1t
remains immeised 1n an ocean of bliss

AR AR AT AYT AT |
fagretaa S g ar e ety Rat
75 Just as a cloud pours down ram,
Maya 1s engaged in creating the phenomenal
world and just as the Akasa 15 not affected by
the ran, so the pure consciousness of Brahman

experiences neither loss nor gain from the
phenomenal world

T gEwdid disgeas e |
@Y FEATNU ATSEr T 1] g )

Tfr Tzl s

76 Whoever meditates constantly on the
teachings of this section dealing with Kootas-

tha will ever remain self-lumimouns assummng the
nuture of Kootastha

P 26



SUMMARY OF CHAPTER VIII

0 ——

In addition to pure Brahmic consciousness which
18 the basis of everything 1n the universe there 1s 1n all
embodied beings a reflection of Consciousness in intellec
The pure Consclousness which forms the basis of the
mdividual 1s Kootastha and the same Consciousness
which 1s reflected in the ntellect of that mdividual 15
known as Chidabhasa or Jiva Kootastha 1s always un
changing and 1s the witness of the intellect, its opera
tions, the intervals between the intellectual operattons
and the periods when they are absent as in sleep, fan
ting and enlightend reflection (Samadh1) In Vedantic
works Kootastha 1s described as the Consclousness 0B
which as basis, 1s superimposed the 1illusion of Chida
bbasa united with body sense organs ete, and Brahman
15 desoribed as the basis 1n which arises the 1llusion of
the world In waking and dreaming states, cognition 1§
posstble only when the operations of the intellect are
pervaded by Chidabhasa giving rise to the the 1dea of
egorty  Mere mtellectual operations unpervaded by
Chidabhasa do not result n cognition ‘Therefore the
mamfestation of an object 18 due to two forms of consot
ousness (16,) Kootastha and Chidabhasa Logicians and
others describe the pure Consciousness that 18 Kootasths,
a8 knowledge accompanying cognition , 1n other words,
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» potion having another notion for its objest The
knowledge “ this1s a jar ” 15 due to Chidabhasa only and
the knowledge *“ T know the Jai' 18 due to Kaotasthn
Chidabhass should be differentiated from Kootasthe m
the hody Chidabbasa 18 changeable asit expertences
birth and destruction, while Koofestha 18 unchangesble
and unchanging In spie of this element of meompati-
bility which exisfs so long a8 Jiva remens as Jiva,
theie 1s a common basts for Jiva and Brabman when
Jive, ceases to ba such  Just as in tha Vedio text * Al
{the nniverse) 15 Brabman * there 15 a basis common %0
Brahman and to this whole nniverse, so 1n the passage
“Y am Brahman® theres s common basws for Jiva
also When the whole umverse 18 superimposed on
Brahmie conselousness, 16 follows that Jiva who 18 only
an wfimtesimal portion of the nmiverse 18 also supernn

posed on Brahman On account of the differepee 1n
the hoiting condiitons (1e) the umverse and a parts

cular portion of 1%, thera appesrs o ba & difference bet

ween the things denotod by the terms *‘that’ and
“thoa Ure,) Iswarn and Jive Butin reelity there 1n
no differens as the underlying Consciousness 15 one

As Chudabhasa combimes 1n bimeslf Consciousness the
basis of reahity, and activity the chractersstia of the
1otelleet the unrepl element, he 1s & product of 1llumon

Be who bas a disenounating knowledge of the reml
nabure of mind, Chidsbhase ete, can be smd 6o be the

koower of truth and fo be free from the fetters of
Samsara,
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Seeing that bondage and release are only products
of nesciencs, such s question as *“ who 15 bound 1s 1dls,
since by the very nature of the question, the questioner
betrays h1s own 1gnorance whieh 1tself 1s the cause of
bondage Tn the real state of things there 18 no birth,
0o death, no one bound, no one studying the Vedantas
no one desirous of emancipation and no oue thab 1s
emancipated To enable one to realise the unspeakable
and unthinkable Paramatma, the sacred scriptures base
their teachings on Jiva, Iswara, Umverse &c That 15
to say the exposition of an unknowable thing1s given
n the terms of the knowable
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1 As a man may happen to draw a correct
snference fiom insufhcient data, so a \edantin
may hope to get final release by worshippmg
Brahman mvested with personality  The van-
ous ways of worship are well described m Uttara-
tapamya Upamshad

This chapter 18 intended for those who cannob
rise to the haight of meditstron

atiesaAtTgE st |
fremaanAgRst Reassfear sfy 1 i

2 One man on seeing rays of hght exmtt-
ed by 1 gem thmks 1t to be a gem and runs after
1t nother man seeing the rags of hght from a
lamp, thinks 1t to be 2 gem and runs after 1t
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Though both are acting under the nfluence of
mistaken notions, the results of thewr actions
are dufferent as the first man gets the gem and
the second does not

The 1nference 1s mistaken because the mere
apbpearance of light does not warrant any conclusion a8
to 16s proceeding from either a lamp or a gem Henos
the inferance 1s based on mnsufficient data

fdtsITFeEFaddy qewr afg |
T greaR agger w0 ;o U
3 The rays of a lamp placed m the mner
room of & house may fall out of the house
Sumilarly from another room, the rays proceed
g from a gem may do hkewise
gL sy €gr AvgEnsEEa |
swrat afrglgeg Rrsarama gaRi i v 0
4 One man may see the hight m the first
case at a distance and mstake 1t for a gem and
another man may see the light m the second
case and also mistake 1t for a gem The notions of
both the men running after the gem are mustaben
q gvay afrdags sefiamar )
gt STASISTTT BT ARHOL 0w M
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5 The man that 1s running after the hght
from the lamp does not get the gem, while the
other who runs after the light of the gem gets 1t

Fggumidraiiaftaaiysa @9 )
AfrwwngRe  GEfew Ss4T 1t § 1)

6 Inferrmg a gem from the lght of a
lamp 1s called ncorrect inference from msuffi-
cient data  Inferring a gem from the hght of a
gem 18 called correct inference from insuffient
data

Sinee, 1n either case the 1nference 18 made on
the strength of the hight only and the data are m
sufficient

ST qRFAT G AAKOFHET |
igITsar woa @ WXRIAT AT | w |)
7  Seemng thick masses of watery vapour
and mistaking them for smoke, if a person runs
to the place thinking that fire wonld be there
and 1f accidentally he does come across a fire his

mistake 15 also a correct nference from msuffi-
cient data

WEEYTS TEiew TN g )
wsdien gleaiifi @ gafo wa | ¢ u
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8 If a person thinking that the waters of
Godavery to be the waters of Ganges, sprinkles
the water over him with the 1dea of becoming
purified and finds himself purified, bis case 1
also one of correct inference, though still of the
natwe of 1llusion, from insufficient data

SALOME WG WFAT [T I |
g8 WA @ |angwar |a 1}

9 If a person with typhoid fever, n his
delirium pronouncing the name of Narayana,
die and obtain heaven, his case 1s also similar to

the above
SagEIgATE agqr T A= |
ISTHEAT FAIMGIAT @i~q X sifem 1l Qo !l
10 In the spheres of perception, inference
and scriptures, there are mmnumerable instances
of correct inference from 1nsufficient data

s gfesgIeiierT &aar w9 |
sfgeanEiaar@r &9 ar Jivgrgg N LN

11 Otherwise, how can cliy wood or
stone be considered to be of God-like nature
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(unless through 1llusion)? Otherwise how can

a womwn be worshipped under the 1dea of fire
(unless through 1llusion)?

SEgREAES Svd St |
SIHATSIGT  GIST FATRHH T=4F 1| R |l

12  Actions done under a mistaken notion
may acudentallv give 11se to desired 1esults just
as the falling of a ripe frut of a palm just when
a crow settled on it, 1» attributed to the crow

All such notions ure sad to be coirect inferences
from nsuffictent data

waAsh asd aq1 AFHSHE |
ARETAqrEAISY adqr GREFSTFT 1 Q3 |l
13 A correct inference from insufficient

data may give rise to a real reward so worship

of the real nature ot Brahman may give rise to
emancipation

AFRNA AFERAAGISF RIS, |
U AATTFIaEERETIIIE 1| R |}

14 After first acquuing an indirect know-
ledge of the real nature of Brahman, described
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in the Vedantas as partless and secondless Cons
ciousness, one should meditate on “1 am that

Brahman "

qATArGagiged rgsvaTRAfaad |
ARG Sgfy qraaEmaT qUwdr | 14 |l

15 Instead of reahsing Brahman directly
as one’s own 1nner self, if one knows m a
general way that there 1s Brahman, from a study
of Sastras, Just as one may form a conception
of the form of Vishnu, 1t 1s said to be direct
knowledge

SRRy gRAgheET |
W AT T agr sy 1 (&
16 Though one may hnow from the
seriptures that Vishnu has four arms &e, still as
long as one has not duectly seen Vishnu
with one's own eves his knowledge of Vishnu
1s only indirect  There 15 thus no direct hnow-

ledge of Vishnu
qUAIGUET WAATAHIGTY |
qAOiAg AN FEEGIEA@ArT (1 Qo i
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17 As the true form of Vishnu s set
forth 1n authoritative scriptures, a knowledge of
such form, though having the fault of bemng n-
direct, does not become false

ATERTET A TRIASHAIGET |
AW WO T FW AT ARG U ¢ W

18 Though one may conceive of Brahman
as bemng existence, Consclousness and bhss,
from a study of Sastras, one cannot have a direct
knowledge of Biahman unless Brahman 1s
recognised to be the internal witness of himself.

T AR SRR |

QAN qsaq a<aqa 7 g |79 | LR 1)
19 The knowledge of Brahman as being
of the nature of existence, consclousness and

bhss derived from a studs of seriptures, thoug
indirect, 1s true knowledge and not false

Te Fafy WAy savENT aftey |
TR TR RRERY | R0 |

20 Though Brahman has been described
m the scriptures and the holy texts as bemne
'
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one’s own nternal self, yet to one who makes
no use of his reasoning faculty direct cogmtion
of Brahman 1s impossible

That 1s to say what the soriptures declare 18
established by reasoning based on one s own experience
The author may be right 1 attributing to the Vedasor
external suggestion, the first sttempt on the partof &
man o duect his thoughts 1mwards, as naturally onr
senses always operate on external objects Of " The
self existent crented the senses out going, therefore
one sees ontside and not the Atma within some mn
telligent man with s senses turned away from their
object, desirous of immortality, sees the Atma within
{(Kathopamshad IV 1) In this sense 1t musbbe unt
versally admtted that the Vedas are the only sources
of knowledge

SEMIAE RIS AT ¥ gSRINFL |
AeteAE fasng wAa wegdiEaa 1 R
21 On account of the strong 1mpression
made by 4 long continued superimposition of

body &¢ on the self, « mun of dull intellect
finds 1t dithcult to have direct cogmition of

Brahman il of 1 sudden
FeraTd gAST HEer SegEm |

AIOGRATIE TOMIEAGETIT 1 *R !
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22  As a direct cognition of duality 1s not
opposed to indirect knowledge of non-duality 1t
15 possible for a man having faith and knowledge

of scriptures, to have indirect cognition of
Birahman

s rerghed qlamar g3 |
sfaaifqy fsyd &7 a1 AsfeEy 1 3 1)

23 A direct knowledge of stone 15 1 no
way opposed to an 1ndirect knowledge of God
whose 1mage 1s made of stone When the 1dea
of Vishnu 1s well estabhished in a stone 1mage
the direct perception of stone does not destroy
the 1dea of Vishnu in the mind of anybody

FHGRREAE AR |
sgeRd adw IRFvatawE 1 ve ||
24 The authority to engage n works
ordained by scriptures 18 given only to persons

who have faith  The examples given above do

not apply n the case of those who have no faith
m the authority of Vedas

VTIANTRA TAFHTGEIT |
R R« fmamdes 0k )
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25 Indirect knowledge may arise by the
teachings of some teacher or other For a know
ledge of Vishnu's tormn does not need enquir)
or 1easoning

o

FatqEdt Al sgaRRoar |
TEIENIATH g & TG U RE 0

26 A~ doubts miy 1rise ibout works and
worship, they have been dealt with in seriptures
Doubts arise because works and worship have
been desciibed here and there 1w so many
branches of seriptuies nd 1t 15 not possible for
a single man to collect them 1l together mn one

place

faoifdisy  sergAdidasaEaia & |
AFTEFAANE ARSTHGASTAT |} 6 4l

27 An wcent tercher his compiled them
all together in  halpa Sutras and therefore one
who has faith may petform worhs without nny

further enquiry
S RAGEIAAes=Ayg Iioay |
frrmAREi aegeEay g 1 ¢
-]
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28 Proper methods of worship are also
detailed by ancient sages, and persons who are
unable to enquire nto such things themselves

may perform worship after bewng taught by a
teacher

sgarFat favigfsgedmaa s )
AIMGIJAAT BT § UGG 1 2] 1

29 People may desire to understand the
nature of things ordamed m the Vedas but 1t 1s

well known that one can be imtiated mnto the
actual methods of worship only by a teacher
AMEIgIEHNETT (F9I00 {FAr oy |
ARAIIIAHO 7 AW FATTA N 30 i
30 But a direct knowledge of Brahman

can never atise only by the teachings of a master
(No mysticimtiation 1 the repetition of formulas

will be of any avail here) It can arise only by

a course of enquiry into the nature of Brahman
qgaTEge RS faw |
AREASTAGET T Shageas | 4L 0|
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25 Indirect knowledge mav anse by the
teachings of some teacher or other For a know
ledge of Vishnu's form does not need enquiry
or reasoning

SHlaIET Y SIgaaiRmE |
L
TEMENATHI feolg $ T 1 RE 1

26  A- doubts miy 1rise about works and
worship, they have been dealt with 1 scriptures
Doubts arise because works and worship have
been described here and there i so many

branches of scriptures and it 1s not possible for
a single man to collect them all together m oneé

place
< ~
frofidisy sergRdNaw@Eaig $ |
RAIEFaRoIY STRISgEIgRSar Il kY

27 An macent teacher hus compiled them
all together in  Kalpa Sutras and therefore one
who has faith may perform works without 4ny
further enquiry

SUEEFIERANTY afoEay |
RrrogEaRE gegEtaEs ga | k¢
A
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28 Proper methods of worship are alse
detailed by ancient sages, and persons Who are
unable to enquire nto such things themselves

may perform worship after bewng taught by a
teacher

JgaFarta MugiessiaEa 99 )
AR IPAT B § FwaT 0 2R 1l

29 People may desire to understand the
nature of things ordamed 1 the Vedas but 1t 15

well known that one can be mtiated mnto the
actual methods of worship only by a teacher

FEETgIETaRTT I F&ar oy |
ARG F |WAN FACIA U Lo 1)
30 But a direct knowledge of Brahman

can never arise only by the teachings of a master
(No mystic imtiation in the repetition of formulas

will be of any avail here) It can arise only by

a course of enquiry mnto the nature of Brahman
TOgEEAEl AREHN Faw |
HAAASTUGET e qia=as 0 4 |
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31  Want of faith 1s the obsticle to m
direct knowledge and nothing else The
obstacle to direct knowledge 1~ want of proper

enqulry
Rt sEwRaw @ a9 |
AIUEATTIAATEAT AT A= 1 3 1t

32 If you object that even after enquiry
one does not obtain direct knowledge of Brahman
we reply that a direct knowledge 1s our goal
Enquiry should be repeated over and over and
over agam till 1t 1s obtamed

=@ ST ovd 99 |
FFAFAY SNAT SREETET atr ) 33 11

33 If you object that one may not obtam
direct knowledge even though he be engaged
in his enquiry till his death, we reply that he
will get 1t 1n another hife when the obstacles are
removed

g Agd 91 AgST gAFAta |
squaralseas qEAl aw gl s n gl

34 Vyasa the author of Sutra siys that
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eithet 1 this world ot m the neat, they will

come to know Brahman directly A Vedic pass-

1ge says that though many hear of Brahman,
they do not 1eihse huim directly

T TH YA GEEIASAISAGEI |
qERIEIATI FEGHAIAEG 1| 34 1)

35 Asaresult of piactice of enquiry 1n
a former birth, Vamadeva came to realise Brah-
man even while lying 1n his mother’s womb,
just as a person who has learnt to recite
sowe portion of Veda on the previous day,
begins the next dav with a new portion,
remembering all that he had studied previously

sgaradiash agr ey Yega )
RAaraisadte qaidia swiegaeg | 3§ |
36 A passnge which a man may have
been nnable to commit to memory even after

repeated trmls for weeks, may of 1tself come
back to memory some days afterwards when he

has ceased to recite 1t
w3w qfg=aey SRR Tt |

TERTEREAEAISR o HRW TSaw | e 1
P 25
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over a gold mmne without any knowledge of the
hidden gold underneath

an " [T P [ o N
adlawy afgdiega saeaa. |
fagass 7 32[ ma &% whad u g 0

41  The stors 15 well known of an  ascetie
who was unable to realise Brahman on aceount of
the obstacle of attachment to a <he-buftalo,

formed 1n the days prior to his retirement from
the world

AYGA Y& H5 AESH aRAGHATT |
a€l qqEEsy SREFTE wWA || 9’ |

42 A teacher taking advantage of s
attachment to the she-buftalo, taught him the
nature of Brahman forming the basis of the she-
buffalo  When the obstacle was thus destroyed,
he realised Brabman

SR qAET AeaEteeaT |
SHAFT Fasa MOAIgUAT || 93 |

43  Present obstacles consist of attachment
to objects of sense, dullness of intellect, falge
logic and wrongly thinking of oneself as the
actor, enjoyer &c
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37 Agricultuial operations and develop
nent of the foetus n the womb must take ther
'Wwn time to mature Sumlaily enquirv into self
nll slowly and 1n time vield 1ts fruit

g9 gRfaaRsiy Prfvasfieeaa
7 3% seafrREaiSs araiifEr 1 3¢

38  Sureswaracharya i his work *Var
tika” well described the three obstacles that
prevent a man fiom reahsing Brahman even

after repeated enquiry
FarISAMNT IAIY TIIRGANT |
wEERy = 3@r ar weft ar addsyar i 3}
39 He says that the dawn of tine know

ledge follows the 1emoval of obstacles which are
of three kinds, past, present and future

AiITIIISH TF T gAT |
feronfairegFariyeds i gifag 1 vo 1
40 Though a man mav Lnow the Vedas
and their meanings, he 15 not fieed from the

bondage of rebirths This has been 1llustrated
by the eample of people constantly walking
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over a gold mme without any knowledge of the
hidden gold underneath

FAAAY AR SREF"s |
fagese a 3B W % whHad 1 v

41 The storv 1s well known of an ascetic
who was unable to realise Brahman on account of
the obstacle of attachment to a she-buftalo,

formed 1n the days prior to his 1etirement from
the world

AGEH Y& Hg AESTAT GaYHATT |
adt TAERRY AREAW |G | @R |

42 A teacher taking advantage of s
attachment to the she-buffalo, taught him the
nature of Brahman forming the basis of the she-
buffalo  When the obstacle was thus destroyed,
he reahised Brahman

SR qaAET AEAETRSgT |
AT GasE IITgUHE 1l 23 |1

43  Present obstacles consist of attachment
to objects of sense, dullness of intellect, false
logic and wrongly thinking of oneself as the
actor, enjoyer &c
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NG HIoTE qF aSiNe waq |
HAasfaraiia-dss @@ Agraagy 1 gy 0

44  Ax the obstacles are overcome one by
one as they arise, by the process of selt control
and courses of ~tudv &c¢ one comes to realise

Brahman

AEag ey araga qHiRa |
THT FeaAr i W@ AT || g4 N
45 Future obstacles in the form of te
births have been detailed bv \ unadeva who
overcame them all 1n one birth  Tadabharat:
got rid of them 1n three buth<

girygy e agaeard |
qiAEFagT i A [AOsERgE 1 wE

46 In the Gita, the removal of obstacles
after a number of births 1s ~ad to take place m
the case of one who has not succeeded 1n Yoga
Enquiring mnto the nature of the Brahman never
goes without 1ts due reward

qICT qUIFHAT SIFHAEAATI AT |
g1 siaar 1y afversiusag 1 go
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47 Having obtamned the worlds of those
who bave done mentorious deeds, he by force
of enquiry mto tiuth about his own self, that he
had carried on 1 his former births, will be born
on earth, if he so desires 1t m a pme and nch

famly

At Afiaa g WAty daang |
freadl sgeaw AT gEAT I 2¢ 0

48 Or if he has renounced all desires by
force of enquiry into the nature of Brahman
carried on 1in his past birth, he will be born mto
a family of Yogis who have the intellect and
the inchnation to carry on the same Brahmc

enqury But this 15 an uncommonly hard
thing to obtain 1 this world

4% a1 gigaam oW TAIRHY |
qa = @ @A gAY 0 9] |

49 Theie he obtamms complete Yoga
Lnowledge acquired in a former birth and makes

greater efforts towards perfection This 1s
harder still to obtain
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qEANATS 399 (598 @amishy @ |
ABATGIAEEEr A U TROT 1 wo

5  Br the force of that former practice he
1s led on even agamnst hs will and becoming
perfected in the course of many births reaches
the supreme goal

FAESIHNVAISTEAT GeaFadl Fegq aiy |
T9AY weRE 7 g SEElEaT ) «t

531 If ¢« person with a4 real deswre for
enjoying the pleasures of Brahma'’s world,
represses such desire and makes i enquiry 1nto
the nature of the Self he will not get a direct

Lnowledge of Brahman
IgrFatamAgitant 5\ aee |
AWSIF T FEUFT HGON FE AT 11 4R I
52 Such a person, iccording to scriptures,
possessing a firm conviction of Vedantic hnow

ledge goes to Brahma’s world and at the end of
Kalpa becomes emancipated along with Brabm

Far e FrAmIsfy ST afEad |
s qgIaT 7 o7 g g ) 4 i



tad

A Aeeording ton Vedie passage wiineh
declmos that it unpossible Tor mnny people,
vvon to hear of the teality of Bralimnn, obstaclos
to wstdy of Brahiwm mse i the ense of soma
wa n tenilt of then past deeds

NN RENTAIET WEFAT FETHNAL |
A s s sww sarele s 1 aw o

SO0 a poson omnot undertake  the

<udy wta the e of - Bualunan,  athor
thiowgh w very dull weelloet o thiough the
want ol acesssories for sueh cnguary, he must be

constuntly engaged e the weditation on (att-
buteloss) Bintunan

fujnmrmee PURETHNA" |
agusoliaey samgRaawan | yy )

2h - Thete w nothing 10 prevont  the
maditation on attnbinteloss Biahmnn, for at

metely aequues pomted attention as m the ease
of moditation on: Brahimnn with attubates

warEgAwTEy il Ssgy
SAIGIANTAG qZA T T AR || 4§ |
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56  There 1» no force in the objection that
1t 15 1mpossible to meditate on Brahman who 15
beyond the reach of speech and mind, because if
1t 15 so, 1t would be impossible to have direct
knowledge of such Brahman
TMREITIUSRAET afy g€l |
TR UHRNGIEE a1 g 1 qw 1l
57 If you say that 1t 1s possible to know
Brahman as being bevond the reach of speech
and mind then we ask why he should not be
meditated upon as such
URAGIRAAIT R IS T |
3 JgwINITar Siiya GgITEEan n 4¢ |l
38 We admit that by making Brahman
an object of meditation, we nvest hun with
some attributes capable of cogmition If thece
attributes are mere indications by which Brahmic

nature may be understood, we ~ay by all means
let Brahman be meditated upon by means of

such 1ndications
s fafg 989 & @ Rag 4guEy |
g gagureres fafg mgmo afy o«
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59  If according to the passage which says
“Know that alone to be Liahman which 1s
beyond the 1each of speech md mind, and know
that to be not Biahman which people woiship ”

you say that meditation on atttibuteless Brahman
15 prohibited

tafgargragafy yadaawea 1
N
YT AT q IYAT FAIUEAT, | {o Il

60 (We reply that) Brahman 1s not an
object of cogmtion 1s a \edic passage says “that
15 Biabman which 15 other than what can be
known” If vou say that Brahman can be
known only as Vedas teach us, we reply that he
1s to be meditated upon hkewse

wArEEl qgal JgUeTE a9t 7 5y
Ffaeqiiigaar SgureAsiy awmag | €9 1

61 If you think that Brahman as an
object of cogmtion i~ unreal, (we reply that) you
may just s well consider meditation on Brahman
to be unreal If (you say that) reflection of
anything in consciousness makes 1t cogmsable (we
reply that) this apples equally well to the capa-
bihty of (Brahman) being meditated upon
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7 & wieare! S&w TTEIRT |
AMMATET ¥ arsars@r GgARY gAAr 0 &R
62 If you ask me why [ am so fond of
meditation (on attributeless Biahman), I ask you
n turn why you are so averse to it As many

scriptures deal with the subject of meditation 1t
1> not right to say that there 1s no authority

for 1t
UL F=anNsy B1SF |
AETAE! T gdn fEuiaiadEr 1 g3
63 The meditition on attributeless Brah
man 15 taught in the following Upamshads
Uttarr  Tapaniya Prisna  Kath: and
Mandookya
AYUAIFIASWI  THI0T SR |
gIAGITAATSA S qulag n &9 1
64 The prictice of meditation 1s smid to be

Panchikarana If you say that this meditation
1 2 means of acquiring hnowledge, we 1epl)

‘ who demes 1t ' P
Aghigly Aiserafzfr Srasgieg |
gaERIaUYS fHgaita agsafy o &v
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65 If you sav that nobody practices this
mode of meditation, we say let nobody do 1t
Meditation 1itself cannot be found fault with for
any defects of the meditator

FHISTNGT RSl FrgraT B |
qeT Sueg FvaisfaeT FRgmEany n &g |

66 Ignorant peisons may be engaged 1n
repetition of sacred texts (mantras) for acquiring
Yogic power over other people, thinking that
to be better than meditation on attributeless
Brahman  dtill more ignorant men may be
engaged 1 agriculture &c

faweg q@1 spar FEoanREaE |
AT EARITER I} ' |

67 Let the ignorant people have their
own way  Here 15 described the meditation on
attributeless Brahman  As Brahman 15 the sole
goal of all Vedantic practices, all modes of
meditation descitbed 1n all branches of Vedas
hecome merged 1n this

ARG YTeT qoETE agiy |
ARG ARG A& 14w 1) §¢ |
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68  The multitude of indications of Brah-
man, e g, bliss &c (occurring scattered m
various portions of Vedis), hive to be combined
together 1n the act of meditation on Brahman
Tins has been declared by Vyasn mn Brahma

Sutras (ITIrd Chapter, 8rd <ection, 11th verse)

HEIBRIATSTET AT T |
auqT AT gAstwgwsyiuar fafa i &8 N
69 Vyasa m another Sutra detmls the
negative indications e ¢, not gross &e¢ by 1
combination of which Brahman has to be med:
tated upon (Vide Brahma Sutras Chapter I,
section 3 and verse 33)

fgomgracae fgar goaghr |
A gEIAYAISFAT Sq1d 9q 71 7 g N0 ovo I

70 Tf vou contend thit mn meditating
upon 1ttributeless Brihman, 1t would be out of
place to thirk on so mny mdicitions, (we reph
that) your contention must be with Vyasa and
not with us (who merelv quote his views)

RrorTRgaIgydlamgged |
AfTE Mo Fgwar @ i ot i
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71  If 1t be said that there 1s no mention
of the sun with the golden beard as an example
wnd that 1t 1s not against the meditation on

attributeless Brahman, we ask you to be satisfied
with that statement

There 15 no 1nconsistencey here since1n connee
tion with the meditation on the attributeless Brabman,
no mention 13 made of such specific circumstances as
the possession of a golden beard &c  whieh would be

appropnate onlv, 1n meditation on Brahman with
attubutes

QOUAT FUFET A qeASTE ARG |

TR e AgaTAgIEEA || 9’ |1

72 If yonu say that bhss and other

quabities bemg mere indications cannot really
,» Eect Brahman's nature, we reply “be 1t s0” and
let such nature be meditated upon

AARIRRYRIR AT siigg |

HUGTE  ASEAAITZIGN ) 0 1)

73 Seriptures <ay that the impartite

secondless Brahman indicated by positive and
negative attrbutes, e g , ‘bliss’ ‘not gross’ &c
should be meditated upon with the idea * that I

“m”
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FIAOETEY % g Ig=ae TY |
FEgaral WAZI FAFIFIETT 1 9@ 1l

74 If vou ash *what 1~ the difference
hetween knowledge and meditition” we reph
that knowledge will be detetmmed by the nature
of the object to be known, whereas meditition
will be determined by the niture of the

meditator

firasgs ardrsieer @ | fHaaad |
iafargrya qgFra@sagany 11 v Il

75 Knowledge uices from 1 course of
enquiry i one pursuing it must arrive at
knowludge whether he hhes it or not and with
the dawn of knowledge all sense ol reality m

the phenomen i unnverse 1s destroyed

Al FAFI AAALAZITE |
SargiaagareT SIETaTHlad 1 g !
76 The mere dwwn of hnowledge gives
mse to perfect contentment e the man nnd
muhes hun fed that every thig has been ccom
Becomng thus emmupated during

phhed
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Ife he merely await~ the exhaustion of Ins
fructifying deeds

AR Aaer AESURTEA |
faradaT-AaraRagim 1l v ||
77 A man of futh believing i the
teachings of his master but without enquiring
wmto the nature of Brahman, should fix his
attention on some object fit to be worshipped

thinking of such qualities as bhiss &e

FERFIEEIAINAE @ KA |
WiEfra e adawd IR 1 we )

78  One should constantly think of such
indications of Brahman as would create in him
an attachment to the object of his meditation
He should continue to do so till bis death

T fagwiol g8 @asitear |
qavEaar fad e afrga | o, ||

79 A Brahmacharm engaged 1n the
meditition of Piana as Brahman went about
begging, keeping s mind figeq

upon his
dentaty with Prana
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FAGRATIIT & g Tg=a9 Y |
Fegarst WAZIT HYAFIFIrAAT 1l we i

74 If you ask “what 1~ the diflerence
between knowledge and meditation” we reply
that knowledge will be determmed by the nature
of the object to be known, whereas meditation
will be determmed by the niture of the

medititor

f=rasgy ardisteer @ @ fEaEd |
Eiafangraan ggafqsagan I o4 i

75 Knowledge wises from 1 course of
enqury wnd one pmsmng 1t must rive at
knowledge whether he likes 1t or not und with
the dawn of knowledge all sense of 1eality m

. the phenomenal umverse 1s destroyed

qEdl DA QAALAGITT |
SA-RETGAICT TR THIg |1 9§ I

76 The mete duwn of hnowledge gives
rse to perfect contentment 1 the man wd
makes hun feel that everything has been accom

plshed  Becommg thus emancipated during
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hfe he merely awaits the exhaustion of his
fructifying deeds

ARNEY frae HEIGURSRET |
AraraAAAFTIRAI N || v 1)

77 A man of fath beheving in the
teachings of his master but without enquiring
mto the nature of Brahman, shonld fix his
attention on some object fit to be worshipped
thinking of such qualities as bliss &c

TR AEEIANNAT @™ TGS |
aEEReET e JRaTR 9REE 0 we |
78 One should constantly think of such
ndications of Brahman as would create in him

an attachment to the object of his meditation
He should continue to do so till his death

TG fagAon @ gasiiearn |
* = ~ o
aTewal R qifrer gt 1) ] )
79 A Brahmicharm engaged n the
meditition of Prana as Brahman went about

begging, keeping s mind fixed upon his
dentity with Prana
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J9EISTAT FIAHG A=A |
FFAqIRA@T Frex gARIFFEAray 1| <o |l

80 As meditation depends on a person’s
will he may do it in one wav, or do 1t In
another wav, or not do 1t at all  One should
therefore constantly exert to keep up a conti-
nuity of mental process

agregret mawdisd @Hsiuama |
Aar g SA9EAT qor LqAISy arAaqq u <3 N

81 Just as @ reciter of Vedas continues
to recite them through force of habit, during
sleep though unconscious, and one engaged 10
meditation on sacred texts continues to do 0
while asleep, so 2 meditator should strengthen

the habit of meditation s0 as to enable him t0
continue to do 1t during sleep

fQifasea aFar KEaAor WaTT |

aa FrgAREmREyRE waan || ¢ |

82 Giving up all antagomstic 1deas,

meditator strengthens the mental impression of
the object of meditation and continues to med
tate on the same even in his dreams

a
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JAEIS MarEameiagaaisHeT |
wqIg AR 7 Gga! {ngsgad TAT U € |

83 Though enjoymg the fruts of ms
fructifying deeds a meditator through torce of
habit will ever have his thought~ fixed on the
object of his meditation just lhke a man
thinking of «ensual pleasares

qEEERAE A1 saasi gEwdAm |
WAEGIAT  IIFEATT || <8 ||
84 A women loving one other than her

husband will alway~ hate the pleasarable 1deas

of her intercourse with him though engaged all
the while 1n her household duties

STHE WAl AN A gEE aq )
BN e I8 || <o |
8% Thongh thinking of hepr lover’s

company her household duries ne ot altogether

neglected They me atrended to Just suffie-
ently to excipe blame

PEEHFISATRA 4T TAHUR @y

TERalEl agn FAST w891 ) ¢k |
P o2
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IRIETHA FIARG FgAeAT |
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80 As meditation depends on a person’s
will he may do it in one wav, or do 1t In
another wav, or not do 1t at all One should
therefore constantly exert to keep up a conti-
nuity of mental process

el guAdisNy aisiigaa |
wiar g sweds aur sarsfy arayg 0 ¢

81 Just as a reciter of \edas contmues
to recite them through force of habit, during
sleep though unconscious, and one engaged 1
meditation on sacred teats continues to do so
while asleep, so a meditato: should strengthen

the habit of meditation s0 as to enable him to
continue to do 1t during sleep

Frifas@a avar Swador wga |

FAR FEAGIEEANEEN wrwwwng ) ¢

82  Giving up all antagomstic 1dens, 1

meditator strengthens the mental impression of
the object of meditation and continues to medi-
tate on the same even mn his dreams
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g MsraaEARsEdisiEg |
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83 Though enjoymg the fruts of hs
fructifying deeds a meditator through force of
habit will ever have his thonghts fixed on the
object of his meditation just

like a man
thinking of <ensual pleasures

qUEgElNE A sanIsiy geHwir |
WAARIAT  EF@EAT || €8 |

$4 A women loving one other than het
husband will always have the pleisurable ideas
of her ntercourse with him, though engaged all
the while in her household duties

WAF @gaeE A J gesw aq |
FUBTNARY SagIaRng a8 || ¢y ||
85 Though thinking of her lover's

company her household duties me yot dltogether
neglected  They me attended to Just suffici-

ently to escape blame
TEITF A TAT GG T |

STsqEiTEt age wAST @991 || ¢g |
P 2
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86  bhe never attends to her household
duties as dihgently as one who ha« nothing el«
to think of

wa SArsiasish smEisearciq |
AT AT es qEATTT=TT 1 ¢ i

87 Similaily one whose thoughts e
fixed on meditation, pays but httle attention to
worldly concerns But 1 knower of truth cu
afford to attend to them well, as thev are not
opposed to his true knowledge

WIAT  STFISTARRT FITGIE |
g iy A9 #1 SfswsgagnRa | << Il

88 Lo know the world to be the product
of Maya and the self to be of the narure of pure
Consciousness, how 1s such a know ledge on the
pait of the enhghtened opposed to Ius worldly
activities?

gy SuIEfE q9sTe gegany |
ararersned % &w argmga sigia nes

89  Worldly activitics necd not presup
pose any reahty on the part of thc world or
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mtellectual dullness on the part of the actor
They only require means

ARAIHEAEIEIZEl QAT a |
ATARAYGLI SUIGIASET A T 1 Ro 1|

90 duch as mind, speech, body and ex-

ternal objects The enlightened man wannot do

away with these me s and therefore why should
there be no worldly concetns for hmn ?

SR 99 JgTRE 7 g avai |
7 glgagaresl gaa<ae Aikar 1| 9. ||

91 If vou sav that by engigmg n
worldly aftan<, he v worrving his mind, we say

“no »

It only the medititor that has to
control his mind  No one nceds any concentra

tion of mind to wogm=e externil objects e g,

pt)t
AFAAATRAT TTIFGT | |

WIFINISTARA! % TEIT 4 wias 1§ 3 I

92 If 2 pot can be cogmsed by a spon
tancous mental operation, why <hould not the

self-lummous Atmy be simularly recognised ?
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@RI % § aglfesa<avgag |
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93 If sou sav that there 1~ no use of
bringing in the self-lummnous property of Atma,
1w the knowledge ot truth 1v in intellectual
operation lhiable to destruction every moment (so
that even on the part of the enhghtened, repent-
ed eftorts mu~t be made to mamtain the conti-
nuity of the knowledge) we reply that this
objection would also apply to the cognitton of 1
pot
Even the continuity of the coznition of pot
requires no 1ntellectual efloits but depends on the
spontaneous nature of 11s operation
LY P
geiEl MiaE gigaaa agr 92 |
381 Sg g SiFg gia SeqHARAR (| Q¥ N
94 When the knowledust of a pot ¥
established, the cogmtion of 1t 15 destroyed And
a pot can be cogniced gam it will  Sumlar
process mav be <aid to hold zood 1n the case of

Atmn
e aFzenE qINWT 989 ag |
ap arg aur g amerE & azafg ikl
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95  After having firmly determined the
nature of Atma once, the knower of truth can
at will speak of 1t, think of 1t and meditate on 1t

AT T AAS DS AL |
@y @ sraiseiK g 3gAe 0 QS 1)

96  If like a meditator, a knower of truth
forgets the worldly conceins mn his meditation
his forgetfulness 1s due to meditation and not to
knowledge

[

R AfTFNew WWAFGHRAEA |
MR g Saeafui ooy few | Qe 1)

97 As knowledge 4t once gives emancipa-
tion, 1t 15 qute opuional on one’s part to
meditate or mot  Seuptures loudly proclaim
that final release 1> due only to knowledge

IRAGR « saeads agr afy |
SAAl GaTa B IS w9y 1 Q¢ |

98 If you s1y that n kuower who does

not meditate, will be engaged 1  worldly
concerns, we reply that he may please himself as

engaging 1 worldly affairs 1 ot antagonistie
to know ledge
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Afugay sfy Joeyg aE@dw@ |
sag ffyare % qu<aidg St g ] 1l
99 If vou sav that our reasomng is
fallacious we ask “what 1s the proper reasoning?”
If you reply that the enlightened must be bound
by the injunctions ind prohibitions of the
\ edas, we rejoin that these applv only to the
unenlightered ind nor to the enhightened
(Hence our reasonmmg 1+ flaw less)
oA AT e |
qede 5 favung fyga g@wet sy || oo Ul
100 All kinds of prohibitions apply only
to one who 1< attached to his caste, station in
Iife vouth and dther ~tages
FUNHATGAT g AW qRBRETAr |
ARHAT ATCIAIT qeq [Fi|T 1 o Nl
101 A knower of nuth knows full well
that easte & ne products of Maya 1 the vody
and that they hite nothing to do with Atme
who 15 of the nature of pure conscrousness

aATEwg FANT 71 UG HAG 7 |
Feyaraa Tl gw eEraHrEa () QoR fl
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102 He who has gtven up all attachments
to objects, through a conviction of therr unrea-
ity and who has the highest knowledge may or
may not do works which 1n reality have already
been destroyed 1n a state of reahsation He 18

emancipated during hife
- ° N S
%‘T‘ﬂm A Y EEISTE °F FHW |
A GEIGATERAT 967 faaiga 19 1 Lol |
103 To bim who has no mental 1mpres-
stons of former works, no benefit acerues from
performance or non-performance of works, me-
ditttion or recitation of holy text
wRHIGg EAISFIs S f§ aifasy |
ey ar uafd arEar 1 Lop ||
104 No impressions can temam m the
mind of a person who has an unfaltering con-
viction that Atma 1s unattached and that every-

thing other than Atma 1s the product of Maya,
resembling a magical performance

T Aifta sawisi gAsarRvaemy |
SHE! YA T TEANATADAT | Rok ||
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105 To a knower of truth, there are no
ordmances or prombitions  Therefore he cannot
be said to go igmnst scupturil teachings Obey
mg or disobeving seriptural tenets can be «ud of
one who 1s bonnd by them

freawas qiew Iaasiisasey
WIAISTa9ag st fAsaay a9y 1Yo &N

106  Knowers of truth nd children
resemble each other in not being bound by scrip
tural ordinances ind piohibitions and so they
cannot be sud to go igainst scriptures

o & -
q ey sred@d S axaiEg
LY o -~ < LY
HeqRedT (97 QA FGAFAJEA 1 Low N

107 If vou ~av that the children know
nothing (and thucfore cannot be gmlty of trans
gressing ~criptaral liws) we reply thut the
knower know~ everything (and hence no Inwe
can bind him) Al rules apply to those who
know i htide  lo the ibeolutels 1gnorant and
to the fl-knowiny there are nor1ules

AgEET Gt aEaE} avafaiy o
aw serzamel e &ragdar ad ) toc !
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108 If you say that he who has the power
of effectually cursing o1 blessing another 1s a
knower of truth, we say ‘no” for that power 1

the result of special enlture of Yogie power and
and not of knowledge

SAMARIT qravd TITT q9QT TSI |
AMITHAOTAG FAH FIROW (| Lok |

109 Knowers of truthe ¢

g, Vyasa wd
others had this power s well But 1t1s the

tesult of Yogic practices and knowledge 1s the

result of nother kind of practice (course of
enquiry)

T TERIRA R T QIRSIRNANT |

Y -

U g a9 Faess oW Hed | {20 ||

110  Only those who had resort to both

kinds of practices, possessed both power and
knowledge Each kind of practice will give rise
only to the 1esult that 1s peculiar to 1t

SO R I PG (TG ST T

=y Tedisersity deeeed g

111 TIf von < that knowers of truth
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who are not bound by ~criptual 1ules ud who
hive no power of cur~ing or blessing are looked
down upon by ascetics, we reply that those who
are engaged 1n enjoying worldly pleasures also
look down upon ascetics

o o LS. S -
NPT WIIAT AFGET |
BT ARFANANT ITTTUTHATT 1t LR 0
112  If you sav thit these ascetics abo
may enjoy sensual pleasures by beuwing for food

clothes &c¢ we say that m that cise thev forfeit
the claim to be considered 1« ascetics

IOTHAGUEAET HegiRaeg=Td A 1
FERAATAT gg (A=greareraan== 1 L3 Il

118  If you <av that the iscetics who
obserie caste rules ate m no way ftected by the
abuse of 1gnorant men, we reply thut the
Knowers of truth arc not aftected by the opmion
which men who are wtiched ro their hody  have

of them

afgeq aeIATW AIGAIGINGAT |
qfaISSTIg TFT AvaAsalT SEHT
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114  Cherefore as the means e g, mind
&c are not affected by knowledge, a knower of

truth may fieely be engaged 1n worldlv concerns
e g, ruling over a country

fhcmEgeT qu=sl At I9iE awg ag |
AR SHIGEAYIET JEqEI || L ||

115  As the knower v convinced of the
unreality of the phenomenal world, it does not
matter if he has no desires Whether he 1s
engaged 1n meditation or worldly affans, he
merely allows his fructifying Karma to exhaust

itself
SUEHEG YA SATTAT FATA |
AT Fd aer HERd FISuEiET | 1R |

116 A meditator should always be engay-
ed m devotional exercises, to keep up the notion

that he 15 Brahm1 or Vishnu, since such a no-

tion has arisen not as a result of enquirv but as
a result of 1mtiation

RS AAGTEABNT TSI |
FEAA] AGAT AT FAAT FSEX 0 L )
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117 That which depend~ for its orign
on the performance of devotional evereises
ceases to be, in the ibsence of such performance

But the true entity of Brahmain does not cewe
to be, 1n the absence of knowledge

JAISTHTIIH 519 7 g ST99EG] |
HISRNARCAT T 1§ a7 Ay 1 ¢ 1)
118 As Brahmic cnniey 15 eternal, know
ledge only reveils 1t but doc~ not give rise to It
By the mere ibsence of recoguition, Brahmn
entity peser ceises to be

AEAAGFEANY Freadt qgara Iq |
RO [&TAT T e serar 9 667 11 L&

119 If \ou object snying that nather

does 1+ meditator ever cise to he Brahman  we
replv ¢ quite ~o’ lenorant men ind ewn

brutes ire of Brahmr niture

AWIAEYATAGHAFIY qeqag |
AT (WA 7 L7 a3 0 {90 1l

120 “Since lgnnrum 1~ common to hoth
they furl to realise the purpose of  existonu
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Devotional exercises are better than other kinds
of work, m the same way a- beggmng for
bre id 1s better than starving

QRO STAEIAL BATAG WA |
adisfy uuiantaiNgoigrEar @@ 0 g o
121  Peirtoumance ot scriptural ordinances
i> better than beiny engaged 1 worldly affairs.
Better than that 1s the worship of a personal

Deity and best of all 15 the meditation on the
wtributeless Brahman

aEfsmwaica aEsgg FEe |
FERAE § WATATET TH 1 QR
122 The importance of each of the three
modes of norship depends upon 1ts proximty
to the knowledge of Brahman The meditation

on the attributeless Biahman gradually becomes
werged 1n knowledge

T FAREATIRT FOHS S99 |
Ay adiqndgiesesRma | 1Ry |

123  Just is inference from insuffictent
daty becomes usetul 1f 1t happens to become
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correct it the end <o maditation on iteributeless
Brahman will when the time for emanapation i~
ripe merge nto hnow ledge

AT gAd gq qFWEREAART |
gutt INATEEAIAT FCOUIAT || LY U

124 If vou <av that a person duawing
coriect inference From menthaent dan inds ont
the final re~ult by other evidence we say ~mm
larly that meditition on aeenbuteless Brahman
m1y he con~idered to be 1 cawse of il ennna
pation though not the mmddite one

qlasaraes AFAEFTUY Hreoar AiE |
3eg AW AT qArAFageTa || 14 1

129 If voun <uv that persomal wor<hp
and reaation of <wied tests me nlso onnses of
direct knowledge of Brihmun we admt the fat
but ~av that muditntton on the  attnbuateloss
Brahmn 1~ i dosar provimty to hnos lode
than the other two

FEONTIAT 96 A’y smszawa |
7 /AUUEGOGT  disqarEa geaa 1 &

126 The meditinon on the  strrbutcless
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Brahman gradually passes nto steadmess of
thought (Samadhi)  which again easily passes
mnto contemplation 1 which there 15 no
difference betsween subject and object

[ 2 N () o \

fadigenl gaisFatay Teg s |

ga gRaatsheraRaTsEaa asadl 1 gRe 1
127  [n such a condition only the mteinal,

unattiched selt remains and by a constant con-

templation of sacted teats ¢ g, *that thon art ™

the knowledge “ I an Biahman ™ anses
Asag aassREgnar |
g gAY mere weaiEEa 1 g
128  Then, veryv soon arwses the knowledge
of the Brahmic indications e g, being unchange-

able, unattached, eternal, self lnminous, «econd-
less nd ever full, as described m the seriptures

FINATHEIATH (STATENSY 7T |
T ¥ FEERIY §geIgeaar 4y 1 R ||

129 That true knowledge nuises through
meditation on the attributeless Brahman has
been declared m the Amritabindu Upamshad



446

correct at the end, so meditation on ittributeless
Brahman will when the tune for emancpation 1~
ripe merge into knowledge

Haneyaa gd g9guFgEgAEg |
gut SedrafEa-al sreengan || (9 |

124 It vou <av that a person diawing 1
cortect inference from insufficient data finds out
the final result by other evidence, we say sim
larly that meditation on 1ttubuteless Brahman
may be consideted to be 1 cause of final emanc
pation, though not the immediate one

AT qeAEIUY FIOEA1 AT |
Ireg AW YT sAEaiafegs || Ry

125 If vou <1y that personal worship
and recitation of ~acred texts e also ciuses of
direct knowledge ot Bir ihman we admit the fact
but say that meditation on the attributeless
Brahman 1~ 1n closer proxmmty to knowledge
than the other two

fadiyias g% aaify @regeEa |
7 gAgAdYres QrsAmaa s¥ad 1 1Rk

126 The meditition on the ittributeless
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Brahman gradually passes mnto steadimess of
thought (Samadhi)  which wgain easily passes
mto contemplation n  which there 1s
difference between subject and object

no

fadger gaIsFatay aTg RsAq |
g7 gAdifashearmarEEg aadt i) Qe |l

127  In such a condition only the internal,

unattached selt remamns and by a constant con
templation of wacred texts ¢ g, “that thou art ”

t- 10}
the knowledge “ 1 am Brahman ™ anses

fafssroag MaeTsRsguEr |
g8 TR grare adgatEgs ) e

128  Then, very soon arwses the knowledge
of the Brahmic indicrtions e g, being unchange-

able, unattached, eternal, self lnmnous, <econd-
less and ever full, as described in the seriptures

A ERag i STy 59 |
T gEERIY GEE-IAr auy | §RQ ]

129 That tive knowledge arises through
meditation on the attributeless Brahman has
been declared in the Amrtabindu Upamshad
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Therefore, even as a don of hnowledge, medita
tion on the attributeless Brahman 1s superor to
other kinds of meditation

I AIAIAIAIETAT FAAT |

g agegsT wT SE “a19 A9IT N el

1380 Tho-e who give up the meditation

on the attributeless Brahman and are engaged
m pilgrimages to sacred places und 1n reciting
sacred texts are like those who dropping the
morsel of food fiom the hand, piefer to hick the
bare hand

SNEHIAAAT AAGATET 467 |

qIg AEAGIIAENT T §Ra ) 3L 0

131 We admit that the above remaik also

applies to those who engage in the meditation
on the attributeless Brahman without making
due enquity 1nto the nature of Brahman It s
for that reason that meditation in the attribute
less Brihman 1s enjoined on those who aie
capable of discriminating between selt and non
self

agsTIgeraaral AauETEdT & 1

T geaEaaer digdeaa agikr 1 Q3R M
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132 Person~ who-e minds are distiacted
by too much worty and anxiety can never get
knowledge of Brahman bv enquny  Meditation
on the attributeless Brihman 1+ necessary for
such people as 1t tames down the mtellect

FSMFHHAT ARAERAN=FRARTA |
qregAmT FER @rged gl fafgr 1

133 Butto those whose minds ae not
tempted by distiactions but merely covered by
ignorance, enquiry 1nto the nature of Brahman

1~ 1mmportant as  knowledge wises m them very
+001h

TR qAN W TR T
OF QT ¥ AW T q TN T 9W\Ry ||
134  That state which s reached by those
devoted to knowledge (Sankhya) 1s also reached

by those devoted to meditation (Yoga) He sees
properly who sees that the paths of knowledge

and meditation re one
THFRW WA & g/ |

arg FAEwE & AWH WrEEERE 13y
P 29
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Therefore, even as a doot of knowledge, medita
tion on the attributeless Brahman s supetior to
other kinds of meditation
Y ne N <
T AWYII|FISIIEH " FAaaOq |
v GygegsT wT SAT g Srqaq HYdoll
130 Tho-e who give up the meditation
on the attributeless Brahman and are engaged
m pilgrimages to sacred places and 1 reciting
sacred texts are like those who dropping the
morsel of food from the hand, prefer to hck the
bare hand
IEHAART [ FICATEN A7 |
T1E qEAlgIREI@AT 9T §Ra ) 3L 0
131  We admt that the nbove remark also
applies to those who engage n the meditation
on the attributeless Brahman without making
due enguiry 1nto the nature of Biahman It18
for that reason that meditation in the attribute
less Brahman 1s enjoined on those who are
capable of disciimimating between elf and non
self
sgsaIgerawI A=A |
TRl geawarayr digdeaa axafr o (3R
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132 Peison~ whose minds ate distracted
by too much worly and anxiety can never get
knowledge of Brahman bv enquuy  Meditation
on the attributeless Brahman 1v necessary for
such people as 1t tames down the mtellect

FSHIFBITAT WEHBTESIATAT |
Fregwar YR w@egedr @iehr fafgg |

183 But to those whose minds are not
tempted by distiactions but merely covered by
ignoiance, enquiry into the nature of Brahman

1~ mmportant as  knowledge wises n them very
soon

TErEY Ay T AU TR
UF ey T AW ¥ IR g 9wy |)
134 That state which 1s reached by those
devoted to knowledge (Sankhyx) 15 also reached

bv those devoted to meditation (Yoga) He sees
properly who sees that the paths of knowledge

and meditition re one
AHERT WA R |

urg gafiee @ WA dremEREr (g3
P 29
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135 bapture also says that the means
to emanapition arc found both m the Sankhya
and Yoga But when opposed to <ciptule
they become counteiferts

Cf Si11 Sankaras Commentary on Brahma
Sutras IInd Chapter, lst section, 3rd Sutra

YA ANy qHING €T 9 |
HIOT FFSIF A1 deA AWA gFAS 1 Q3§ 1l
136 When meditation has not become
matme 1 this hfe, 1t will become so either 1t
death or 1n the world of Brahma (the creator)

whete getting « dnecr knowledge of Brahman,
he obtains final emancipition

T 7 G WEAT ATAN FSATT |
] quafy afgwes aidify snEa ) e
137 In iccordance with the seriptural
passage thit a man becomes that on which his
attention 1~ fixed (ita says that + man assumes
that state on which his mind may be fixed At
the time of death

SFIATAN qH AN F=H agr Al |
~_ e ~ 0 - ke mY
fATom@ATSIY FRGIOIIET J41 1) LR N
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138  From thene pascages we see that the
la~t thoughts of a person deternne his next
birth  But just as, 1f a man’s last thoughts are
fixed on a per~onal god, he becomes that, so if a
man’s thoughts ne fixed on attiibuteless Biah-
mn he becomes that (1 e, he obtans release)

frafioes asAnIEO fHgan |

AYAT WieT TAS FANIAATIHA || Q3Q N

139 That Brahman 1~ described by the
terms etetnil and attuibuteless, but i 1eality, 1t
15 of the nature of emancipation as m the cise of
1 cortect inference from msutheient data

qREM AN NSRS |
ARGRGART ACHAFLOEIT I 8o |l

140 Just as personal woiship leuds to the
knowledge ot the per~onal god, <o meditauion on
the attributeless Bt ithman has the power of giving
nse to duect hnowledge of Biahman wiieh
destroy« 1gnorance the canse of 1ebnths
TZa
awg il goe a9AA G Faq 0 Qwl |

-

HiswAl faswm 3 anda N
[ o Y (oY
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141 The Tapamiya Upanishad says that
the meditator on the attributeless Biahman bemng
desirous of emancipation and of nothing else,
without body and sense organs, obtains final
release without anv fear of rebirths

IqTEATES FIASTHEAETRAaTNg |
AT qeuT S Sasere ST ey (1 el

142 Through the power of meditation
on the attributeless Biahman, aiices knowledge
Therefore there 1s no antagonism to the serip
tural passage which <avs that there 1s no other

path to emanctpation
fass@qraaFg R afifEr |
HESF HEAET Feawd @aAfka 1 e M

143 Tapamya U pamshad says that one
who meditates on the attributeles Brahman
without any desite, obtuns emancipation
Pirasna Upanishad savs that he who meditates
with a desire for heaven obtuns the world of
Brahma (the creator)

Strniving to obtain release 1s not supposed o
he actuated by any desire, for a man only regawns s
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own self Desne properly manifests itself when any-
$hing other than self 18 sought for

% U BT SIS @ A9 |
W TEASNSTARIT gRIHTEAR 1) 98¢ |

144 Piasna Upamshad says also that he
who meditates by means of the holy syllable
“QOm” (with a deswre for heaven), obtamns the
world of Brahma (the aeator), where he furthe:
obtans a direct knowledge of the attmbuteless
Brahman who 1s beyond Hiranyagarbha the
aggregate of all hving bemgs

ATNHTAH TEHATT SRA |
AASEES FEACAHIACAN IO 1 Q¥4 1)
145 As described m Sutras 15 and 1o,
Pada 3 of Chapter v of Brahma Sutrss, one

who meditates with desne gets the world of
Brahma (the creator)

frmigamsaras axaRagy |
ATHAN W FRURT | Agaw | Q96 |

146 Such a person through the force of
meditation on the ittributeless Brahman, attamns
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Brahma’s (creator’s) woild where he obtams n
direct knowledge of Brihman There e no
tebirths for him  He attains final emancipation
after the ending of the period of the world of
Brahma (the creator)

qUEATArEET ST FEor o g
HITEHYOATI T TORIAIEAET & 1| L% 1)

147 Meditation with the holv  wllable
“Om?™ 1s described 1n the sciiptures as moxtly
meditation on the attributeless Binhman, though
1 some places 1t 1» also <ud to be meditation on

a per-onal Deity

QIGTAGRT A(HIT IqFford |
frcasRe ghwr aasmg 9539 1 Q¥

148  The sage Pippalada tells Satyahunt
that “ Om " forming the nature of Brihman mny
h¢ constdered to be with o1 without attributes,

waTISTaA Sl 47 A= aey aq |
Zfy A TAANY g=aq arasad 1 g’ N

149 Yuna also told Nichiket: thit he

who knowmg “Om” forming the nature of
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Brahman, meditates on the wttributeless Brahman
gets whatever he desires

$E A1 AW A(STT AWSIHSH AT W |
AWEIGESA  AEIIEIEAE e || o ||

150 A meditator on the attributeless
Brahman will get direct knowledge of Brahman
either in this world or at death or 1n the world
of Brahma (the creator)

AAisTaRRiTEmy wegdifa |
AFRgE ARAEEERE wag 1 A N

1351  The same idea1s fully explamned 1n
the Atma Gatr which enjoins meditation on the
ittributeless Biahman on those who are unable
to discriminate between <elf ind non self

o AT o S o, SRR Y ~
RATRITHGANHISIY I-AYRIAWFT |
FISUGHAFE! W37 HSA T3 1| LUK 1

1532 lhough unible 10 have direct know-
ledge of Brahmin, one should, without any
doubts, meditate on the attributeless Atma In
the fulness of tune he will have all his desires
~atisfied ind hive direct 1eabication of Brahman,
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TGRSRy Al @aw AT |
AGIASHY Fur @R gEEr G 99T |

153 Just as, to obtam deeply hidden
treasure there 1s no other expedient than digg-
g, so to obtain dnect knowledge of self, there
18 no other course than meditation

RWISANTT FETTSHFEIT |
QAT AARYT AT T fR gan i)
154 A man obtains hidden treasme by

removng all superncumbent obstcles and then
by digging with a pich axe deep down mto the
mme  Similarly one must get rid of the 1dea of
the body being the self and then by the md
of his mtellect, meditite and finally 1ealise the
self embedded deep mn the 1ecesses of the mternal
organ

AFACAIASAY mgrraie faraang |

ACAFHAIA AR AW 1 gT N eau

155  Though one cannot realice Brihman
let bim alway~ think of hunself i« Brahmmn
While by meditition one can obtamn states (like
that of the Devas) which one did not possess
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before, what difhiculty 1< there m obtamning
eternally possessed Brahman?

Acquiring Brahman 18 simply the recogmition of

the eternal possession of the same or rather eternal
oneness with 1t

smrglEafen w s &9 |
qRARN 7 NLAHISTASHIGINE (1 LUE ||

156  Knowmg from his previous experi-
ence that meditation ytadually destroys the 1dea
of not-«elf in «elf, if he does not continue to
meditate, tell ine who else 18 a brate

Fgifta (e AARRAEaEny |

IITFAATSHA! EA WA A WHIFT 1| L9 |

157 If through meditation one gives up
his utachment to the body and percerves hs
own secondless self, that mortal becomes 1m-

moital md even 1n the present hfe becomes
Brahman

WAy |FIFIUgAR 9 9
PHEPT @ WA W wwag | Que n

T T TISRTony |
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158 The man who mikes 1 deep study of
this chapter treating of meditition, becomes
freed from all doubts and will be ever engiged
in the meditation of Brahman



SUMMARY OF CHAPTER IX

Q ——

One who cannot hope to nse to the height of medi-
tation may still obtain final releass by worshipping
Bishman invested with personality  Actions done
under mistaken notion may accidentally give use to the
desired results  After first acquuing an 1ndnect hnow
ledge of the 1eal niture of Brabman as partless and
secondless Consciousness one should meditate on I
un that Brahman Indunect knowledge means know
ng in a general way that there 15 Brahman of the natmie
of Existence, Consciousness and Bliss, instead of realising
Brahman dnectly asones own inner Self Though
Brabman has been desciibed tn the seripbures and holv
texts as being ones own 1nmer Self yet to one who
wakes o u~e of hig ieasouing facults, direct cognibion
of Brabman 1s impossible That 1s to say what the
scuptures declare, 1s estabhished by reasoming based on
one s own expetience  We may attribute to the agency
of the Vedas the first attempt on the part of & man to

direct s thoughts 1owauds, as naturally the senses

opetate on external objects  In this sense, Vedas may

be admitted to be the only sowces of knowledge

Indirect knowledge may auise by the teachings of
<ome teacher o1 other but dnect hnowledge can neveyr
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158  The man who makes a deep study of
this chapter treating of meditation, becomes
freed from all doabts and will be ever engaged
in the meditation of Brahman



SUMMARY OF CHAPTER IX

o ——

One who cannot bope to nse to the height of med:-
tation may still obtain hnal release by worshipping
Brahman 1nvested with personahty  Actions done
under mistaken notion may acecidentally give rise to the
desired results  After first acquning an indirect know
ledge of the real nature of Brabman as partless and
secondless Conscilousnes<, one should meditate on [
am that Brahman Indirect knowledge means know
ng 1o & general way that there 1s Brahman of the nature
of Existence, Consciousness and Bhiss, 1nstead of realising
Brabman dnectly asones own inner Self Though
Biabman has been deseciibed 1n the seriptures and holv
texts as being ones own inuer Self vet to one who
makes no u-e of s 1easomng faculty, direct cognition
of Brahman 1s impossible That 15 to say what the
sctiptures declare, 1s established by reasoning based on
one s own expenence  We ma) atinibute o the agency
of the Vedas the first attempt on the part ¢f a man to
direct his thougbts inwards as naturally the senses
operate on external objects In this sense, Vedas may
he admitted to be the onlv sources of knowledge

Indirect knownledge may muise by the teachings of
some teacher o1 other but direct knowledge can never
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arise that way No mysti initiation in the repetition
of formulas will be of any use here It can arise only
by a course of enquunv into the nature of Brahman
Want of faith 1s an obstacle to indwrect knowledge but
want of proper enquny s the cnly obstacle to direct
knowledge Enquiry should be repeated agsin and
agamn 61l a direct knowledge 1s obtammed If 1t 1s nob
got 1 this life 1t will come 1n the next birth We have
the example of Vamadeva who as a result of the prac
tice of enquiry, came to realise Brahman while lymng 1o
his mother s womb The thiee obstacles that stand mn
the way of ones realising Brahman aie past present
and future Past obstacles are attachment to objests m
past times or prior births  Present obstacles consist of
attachment to objects of sense dulness of ntellect, false
logrie, and wrongly thinking of oneself as the actor,
enjoyer &¢ Fuatuie obstacles are iebirths The only
way fo overcome these obstacles 1s a persistent courseé
of enquirv 1uto the nature of Brahman possibly con
tinued through a series of incarnations A man of dull
mtellect or one who has no acecessories for enquiry
should be constantly engaged m the meditation of the
atttibuteless Biahman If it 1s possible to know
Brahman as being bevond the reach of speech and mind,
1t 18 also possible to meditate on Brahman as such By
making Brahman an object of meditation we no doubt
invest bim with some attributes But as long as these
so called attributes are mere indications by which
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Brahmic nature 1s understood, Biahman may be medita
ted upon by such indications as Existence, Consciousness
and Bliss One should constantly think of such indica

tions of Brahman as would create 1n him an attachment
to the object of meditation  He should contiune to do
<o t1ll lus death As meditation depends upon a peison s
will he may do 1t i one wax, or in ancther way or
uot do 1t at all One should therefore exert to
heep up a continmty of mental process so that he may
do 1t even during the dreaming state Though emjoymg
the fimits of lus fructifying deeds, a meditator, through
force of habit will come to have his thoughts ever fixed
on the object of meditation and pay httle attention to
worldly concetns  But an enhghtened man, knowing the
world to be the product of Maya and the self to be of
the nabure of pure Consciousness can afford to be engaged
in worldly affuirs s they are not opposed to g true
knowledge Worldly activities need not Presuppose any
reahity on the part of the world or intellestual dulness
oun the part of the actor  They only require mesns e g,
mnd, speech, bodv and external objects The enlightened
mean cannot do away with these meuns and so there 18
nothing to prevent his taking part n worldly concerng

After having firmly determined the nature of Atmn once,
the huower of truth ean at will speak of 1t think of 1t
and meditate on 1t A meditator should always be
engaged n desvotional exercises to keep up tha notion
that be 13 Brahman or Vishnu, since such a notion hag
originated from and can be hept up by the exa c1ses and
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7n themr absence ceases to be But the true entity of
Brahman does 20t ceasc to be 1n the absence of know
ledge Knowledge onl reveals 1t and does not give 11se
to 1t By the mere ibsence of 1ecogntion, Brahmic
entity never ceases to be Devotional exeircises are
hetter than being engaged 1n woildlv affatts but they can
never give rice bv themselves to duect knowledge Even
the meditation on attributeless Brabman is merely a
caus» of final releas-> but not the :immedinte one Wor
ship of a personsal deity o1 1ecitation of holy texts are only
remote causes of direct knawledge of Brabhman, remoter
than the meditation on attributeless Brahman This last
gradually passes 1nto Samadh: or enlightened reflection
1n which there 1s no differentiation hetween subject and
Then arises a knowledge of Brahmie indications

unattached, eternal self
deserihed 1

object
e g heing unchangeable,

luminous secondless and ever full s
seriptures  Persons whose minds aie distracted by too
much worry and anxiety can never get knowledge of
Brahman through enquirn  Veditation on attributeless
Brahman 18 necessary for such people as 1t tames down
the mntelleet But to those whose minds are not distract
ed but merely covered by 1ignorance enquirv imto the
pature of Brahman brings about the diwn of knowledge
Meditation on the holy syllable ' Om 1s described In
the scripturesto be meditation on attiibuteless Brahman
Tihis meditatzon will lead one to true knowledge by which

. one attzing Brahman Acquning Biakman 1s simply the
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recognition of the eternal possession of the same or rather
eternal oneness with 1t If through meditation one gives
up one s attachment to the hody awd peiceives ones
own secondless selfl that moital becomes immortal and
even 1n the present hfe hecomes Brahman



CHAPTER X
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QTARAGATARGA T4 AqITAT |
WA ST AEFRSiaEad | ¢ i
1 Prior to the evolution of the world,
there was the one and secondless Paramatma full
of bhiss  Through his Maya he became the uni-
verse and entered into bodiex forming Jivas

frsvaigangey RS Sa9T WA |
AAGIATEY RAAT WA A& o R

2 Entermng into superior bodies as those
of \1shnu he became deities fit to be worshipped
Entering 1nto mferior bodies o1 those of men, he
became worshippers fit to worship the deities

SHHAHWSHACE AT PRy |
fr=rtor RwgEr awarar Areaw @ag (| 3 0

3  Through the force of merttorious actiong

performed 1n numerous prior births, Jiva seebs
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knowledge to disciumnate the self When Maya

15 destroyed thiough discrunination, the self
ilone 1emains

AFATATEEIE TgaE ¥ g f&ar |
aeq Wie @0 RAFERERAET 1| ¥ |

4 To the secondless bhusful self duality
constitutes misery and bondage and resting mn
his own nature, emancipation

afsE a=ar AR fEa )
FEAFNTIUAFY TAT ATRIT 1| @ 1)

5 THe bondage brought about by want of
discrimination 1s removed by discrimimation
Therefore one should always be engaged m

the enquiry mto the nature of Jiva and
Paramatma

s 9 FAIsHr 9 |gan |
waeed B eraafkd<h saRay ) g 1

6  The attachment to the body in the form
of cgoism, mkes the Jiva an actor Mind 1s his
mstiument of action  The nternal and external

operations of the mind are his actions
P 30



CHAPTER X

—_—0
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1 Prior to the evolution of the world,
there was the one and secondless Paiamatma full
of bliss Through his Maya he became the uni-
verse and entered into bodies forming Jivas

r%malgaui'ég sfarsr gaar waq |
Aealggagsy Ruar wafy qedam i 2 1

2 Entering mto superiot bodies as those
of Vishnu he became deities fit to be worshipped
Entering mto mnferior bodies o1 those of men, he

became worshippers fit to worship the deities

ITHIAHAAACHITTFIT BV |
frarer GeeEn qEEr gy @ag | 2 !

3 Through the fotce of meritorious action~
performed 1n numerous prior births, Jiva «eehe
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of mental experience, such as are denoted by the
expressions ‘L see’ ‘I hear’, ‘I smell’, ‘L taste’,

and ‘I feel’, Just as a lamp lights up everythmng
1n a theatre

FASISHYET AT Wy WA AT |
HiadgReme agas@ eI n g

11  And reveals the stage manager, the
assembly , the dancing girl & Even m the ab-

sence of the persons mentioned, the hght
continues to shine 1evealing their absence
FEHIT o Trell Aermft wEda
WEFGHIAST T WIS a0 R 0l
12 The witnessing consciousness reveals
the egoism, the mtellect and the various objects

and will continue to be self-lummous as ever,

even mn their absence ( 1s m sleep) (1e, where
there 1s nothing to 1llumine)

{ATFaT wrEwIE fEel FAeqd |
ARIET WAAAT FrETAATHAT || 83 I

13 Bemg mumfested by the ever present
unchangeible consciousness, the mtellect which
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AFIGWISERAT 3™ FORGRIET |
FRYEAET amw FfeEggHIT 1 v
7 Operations of mind directed inwaids m
the form of “I am™ show the Jiva to be an actor
And when directed outwards, discover the phe
nomenal world

W[ ¥ R egeiegEacand |
waTRdor anfwEgmEiFEIT=E g ) ¢ |
8 The qualities of the external worlde g,

smell, colour, taste &c, are to be understood as
objects of the orgins ot smell &e

FAR T B4l TEAGTRATAEAG |
Iy EaaT dAIsqY agas fagg 0 %0
9  That 1s described to be the witnessing
consciousness which reveals a* one ind the sme

tume, the ageut the action ind the externy
objects as distinct from the fi1st twvo

S sonfu iy @ga ey |
R wead af gumeeaiqag (| Lo I

10  The witness persists through ill statcs
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of mental experience, such as are denoted by the
expressions ‘I se¢’ ‘I hear’, ‘I smell’, ‘L taste’,

and ‘I feel’, just as 4 lamp hghts up everything
m a theatre

guseRyst fdt wy Al AgE |
Fiqgiage agwiasi ey u g 1l
11  And reveal the stage manager, the

assembly, the dancing girl &¢ Even 1n the ab-
sence of the persons mentioned, the hght
contunues to shine 1evealing their absence
AGHI 47 qrell Asaaty wwde |
AEHITTHIAST @&T VAT g 1| (R I
12 The witnessing consclousness reveals
the egoism, the ntellert and the various objects

and will continue to be self-luminous as ever,

even 1n their absence (as msleep) (1e, where
there 1s nothing to 1llumine)

{fatraT wranN Te Tinewd |
AKIET WARRE FIETATTEA || 13 ||

13 Being manifested by the ever present
unchangeable consciousness, the intellect which
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shines 10 1ts hight, dances 1n a varety of ways

FEHN WY AT w7 wdat Ay
areiaioasi €9 angawEs | 48 1

14 1In the above illustration, the stage
manager 1s the egoism, the assembly constitutes
the various external objects, the dancing girl 1s

tbe mind, the musicans bearing struments
eg, cymbals are the sense organs and the

pervading hight of the lamp 1s the witnessing
CONSCIOUSNESS
aEnaaiaar §ig Gadr WA |
Raeardt aur |t slga sE@mA i w
15 Just as the hight of the fixed lamp
pervades the wnole theatre and reveils all per-
sons and objects 1n 1t, so the witnessing ntell

gence though motionless, reveals both mternal
and external operations of the mind

gigtralaaiisa gl 7 R0
Gvar Tz IgEFaEEia ) tR U

16 The differencc between the mternal
end external 1» made 1 relition to the body nd
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not 1n relation to the witness The objects are
those outside the body and egoism 18 within the
body

oraET Ht GRATRARATY 37 99 |
WG ANGOIET T || Qo 1l

17 The internal mind umted with the
sense-organs repeatedly goes out  The fickle
nature of the outgomng mind 1s 1mproperly and

meffectually superimposed on the witnessing
consciousness

JEFETIE e AFEITRLSTS |
T W AW FAGTEG TIT ) Q¢ )
18 The sunbght commg through an

openmng 1 the roof 1s immobile But by moving

the hand to and fio through 1t, the hght appears
to be mobile

fiseamRae @il sfeatanmy |
FGAG ST TSARHUNT T4T T4 || Q1)

19 The witness though really immohle
mn 1ts own fixed place, not going out or coming

1, appears to do so through the fickle nature of
the mental operations



470

q T AT Qi geIAT fE agay |
JETaARgs=! 93 WGl ag @ || o i

20 The witness 15 neither external nor
internal, these terms being used with reference
to the spheres of intellect When the operations
of the mind fully cease (as in sleep or Samadhi)
the witness 1s seen to shine and hence 1t exists

g sl 7 waw A agegong |
gINuFEEs anE 9 g @ || L

21  If you say (that in the absence of all
mental operations) no place can be predicated as
bemng the seat of the witness, we reply that he
may be considered to have no place It 18 be
cause no particular place can be assigned to the
witness, that he 18 considered to be all pervasive
and not because space 1s real

wrqaigal @9 ar 9 I IREHEIHT |
gieratan aneft agr agyg AaTq 1 RN

22 The witness pervades whatever spice
ntellect creates either mternal or external to -
self It sumlarly pervades all objects (created

by the ntellect)
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O eI FET THAHAA |
aeT qEq Wil @l argETE I 2

98 Revealing whatever form 1s ceated by
the 1ntellect, Paramatma remains as 1ts witness,

though 1tself beyond the grasp of speech and
mind

B ALEAT A A IeAG TEANL |
aIdqEmEar SaREEsa 1| ] |

24  If you ask how such Atma 1s to be
cogmsed we reply “let 1t not be cogmsed”
When all cogmsable duality comes toan end,
then the self alone remains

q I AMEQISRE ETEmasI |
ISR 4SER 95 TUGEE 0 R4 I

25 As Atma 1 of the nature of self-
luminousness, no proofs are necessary for 1ts
existence  But if you want evidence to prove
that no proofs are necessary for its existence,

then go to a teacher and receive mstruction from
him 1n scriptures
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20 The witness 1s nether external nor
mternal, these terms being used with reference
to the spheres of mtellect When the operations
of the mind fully cease (as 1 sleep or Samadhi)
the witness 1s seen to shine and hence 1t exists

¥ wisfy 7 wida afy agsagIT |
FIWIAFTAT QT T g @F N L M
21  If you say (that i the absence of all

mental operations) no place can be predicated as
bemng the seat of the witness, we reply that he
may be considered to have no place It 1s be
cause no particular place can be assigned to the
witness, that he 1s considered to be all pertastve
and not because space 1s real,

sFaaIgal §4 ar 4 W qfeEeaad |
gferaan Tmaft aar agy AASaq 1 M
22  The witness pervades whatever space

ntellect creates either internal or external to it-
self [t stmlarly pervades all objeets (created

by the ntellect)



SUMMARY OF CHAPTER X

0 ——

The witnessing consclousness 18 that which reveals
at one and the same time, the agent, the action and the
external objeot as distingt from the first two  The
witness persists through all states of mental expertence
and reveals both internal and externel operations of the
mind The terms “mternal’” and * external” are used n
velation to the body and intellect and not 1n relation to
the witness The objects are those outmide the body
sud the egotby 18 within the body The fickle nature of
" the outgoing mind 18 1mproperly superimposed on the
witnessing consciousness which 15 in 1tself 1mmobile
the changing mental operations meaking 1t appear
changing Though really beyond all space, 1t appears

to pervade whatever space and objects are created by

the intelleat  Revenling all objects created by the

mtelleot, the pure consclousness remains as the witness
though 1tself beyond the grasp of speech and mind 1%
cannot be cognised by anything  When all cognisable
duality comes to an end, then the self alone remains

As Abma 15 self luminous, no proofs are necessary for

1ts existence  If the getting 14 of all cogmisable duality

1s 1mpossible, one must go back to enguire mto the
intelloct and by notieing the periods when the intellect

1s quieseent, the witness may be recognised to be ever
presant
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afy adngamsyraws fra 59
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26 If the gettng 1d of all cogmsable
duality 15 maposaible, then seek 1efuge mmtellect
and mfer the Patamitma who 1s the witness of
all that the intellect crentes erther mternally or
externally

That 18, go baek to onquue mto the mtolleot

and by notising the periods swhon 1t 18 quiescent, rocognise
the witnoss whioh 1s over prosent



SUMMARY OF CHAPTER X
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The witnessing conselousness 18 that which reveals
ut one and the same time, the agent, the action and the
oxternal object a3 distinot from the first two  The
witness persists through all states of mental experience
and reveals both internal and external operations of the
mmd  The terms “mternal” and ' externel” are used mn
relation to the body and intellect and not 1 relation to
the witness The objects are those outside the body
and the egoiby 15 wmithin the body  The fickle nature of
the outgoing mind 1s improperly supermoposed on the
wibnessing consotousness which 18 1n itsell smmohile
the changing mental operations making 1t appear
changing Though really beyond all space, 1t appears

to pervade whatever space snd objects are created by

the mtelleot Rovesling all objects crested by the

ntelieot, the pure conselousness remains as the witness
though itgell bayond the masp of speech and wmd 1t
cannob be cogmised by anything  When all cogmisable
duality comes to an end, then the self alone remains
As Atma 15 sell luminous, no proofs are necessary for
its existence  1f the petting rid of all cognisable duality
18 1mpossible, one muss go back to enquire mto the
mtellect and by noticing the periods when the ntelleot

1s quiescent, tho witoess may be recogmsed to be ever
present



SECTION III
CHAPTER XI
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1 We now proceed to describe the bhssful
aspect of Brahman, knowing which one becomes
free from all present and fnture mseries and
obtains bliss

AEHAQTHIMY We aUY AT |
W AT FoIA=EHIaig aFag 1 2 )

2 The knower of Brihman bhecomes Brih
man and knower of Atma overcomes all sorrow
Brahman 18 bliss  The Atm obtuming Brahmic
bliss, becomes bhies  This cn be obt uned m 70
other w1y (Yo siys Tuttirya Upnishad)

afygr fFga @feagr enga Qiswa |
FEASAATTAC Iy q€q Hq WA U L N
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3 When one rests in himself, knowg
his self to be Brahman, he shakes off all fear and
becomes released When he perceives the least

distinction n  the self he becomes subject to
misery

That !s the distinction between the worshipper
and the worshipped Cf Brihadaranyska Upamshad
Yo Anyam Devatam Upaste &¢

vy A ARER gAY |
oAl 9N ATARISTWIEET =GR & 48 0

4 Notwithstanding that they had acquired
relious merit i their previons births, the
deities presiding over au, wum, fire, Indra, and
death, considered themselves ns distinet from
Biiliman and consequently e cartymg on therr

respective duties m this existence through fear
of Brahman

Even death 18 represented as carrying oo hig
duties not hke one having absolute power but as one
obediontly carrying out the mandates of a higher power
Ho brought upon himself this servitude on account of

his error in Brahmie conception viz, concerving Brah

man as distinet from himself The Upsnishads mean

that those who 1dentify themselves with Brabman get to

n state far beyond that of Yama, the Lord of death
See note under 1 7
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5 He who has obtamed dueet knowledge
of Brahmic bliss 15 never in fear of anythmg
Ie 18 never troubled with thoughts of good and
bad actions which consume others hhe fire,

(Tarttirrya Upnnish wd)

uq RrgEeEal § BearsswiT SIEyT |
FI T GHO FEAGINAT AR 1 & U
6 Giving up the ider of good and bad

deeds, nn eulghtencd man s always engaged m

meditation on the selfl and looks upon all his

actions s part thing of the untme of the self

Graa gganlyfigasa agagar |
" - [ -
Wiasd 1 ®AG afa=ey quad || v I

7 To lmm who has seen Brahman who 1
known variously as the lower and the ngher, the
fetters of the heart are broken, all donbts yamsh
and all s works are destroyed

adla AR g9 9rar F FaT
mrear a qmgfy st Ead seawmm o < i
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8 Only the knower of Brahman sur-
mounts death There 1s no other road to release
After reahsing the self, all bondages disappear,

sorrows vanish and there 1s no rebirth

¥9 wa@ET g AN IEE |
AR TAFA QU AOAT SR 0 Q 0
9 The spiritual hero knowing Brahman
gives up pleasures and sorrows 1n this hfe only

He 1s never distressed with thoughts of good
and bad deeds done or left undone

WIRged agy gud @iy g
sEERsHRIfaeg SradeEE | o |)

10 Thus all such holy scriptures e g,
Srutis, Smritis and Puranas, unite 1n proclaiming
that knowledge of Brahman mesans the destruc-
tion of all sorrows and attamment of bhiss

AR sgrweEr frnge aur
feamTg gAY sEneer Afi=ay ) (L
11 Bhss 1s smid to be of three kinds, bhss

of Brahman, blss of knowledge and bhss of
objects Of these Brahmie bliss 1s described here
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g AN (TN WA Fa=q |
TadT akeer feear sarvEgar i g
5 He who has obtained direct hnowledge
of Brahmic bliss 1s never i fear of anything
He 1s never troubled with thoughts of good and
bad actions which consume others lhike fire
{Tarttirrya Upamshad)

ua Rrgesael § Rarssam aEaqr |
FI T BN ARAGINIT TTIA 11 § 1
6 Giving up the 1dea of good and bud
deeds, an enhghtened man 1s alwiys engaged m

meditation on the self and looks upon all his
actions as partaking of thc aature of the self

e grmitafpasy adqgar |
g3 Iy FHIO akgeeg qTUIAL N 9 |l

7 To him who has secen Brahman who 13
known variously as the lower and the ngher, the
fetters of the heart are brohen, all doubts vamsh

and all s works are destroyed

aia Rgaah gg 9791 3 Sav )
orear ¥ simgify w0 BT sewarn n ¢
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8 Only the knower of Brahman sur-
mounts death There 18 no other road to release
After reahsing the self, all bondages disappear,
sorrows vanish and there 1s no rebirth

T we gvmEy wEEAT YA )
{9 BAOrE goaay q@AT SN § 0

9 The spiritual hero knowing Brahman
gives up pleasures and soriows 1 this hfe only
He 15 never distressed with thoughts of good
and bad deeds done or left undone

TRgE agg gudt @ 6
ARIHSTAGIAAE. AT 1 Qo0

10 Thus all such hol

Y scriptures e g,
Srutis,

Smritis and Puranas, unite 1n proclaimin
that know ledge of Brahman means the destrye.
tion of all sorrows and attainment of blisg

SR e fage qur

v ot gy @l=ad 0 99

11 Bhss 1s sad to be of three kingd
of Biahman, bhss of Lok

nowledge and pjye o
objects  Of these Brahume bhsscxs describedfer

t
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o 99 Ry e agmgmewHng |
SANOAAGEEAFTAIRT FAZEL 0 LR N

12 Learming the mdications of Brahmin,
from his Father Varuni, Bhigu the son realised
him that was 1eflected 1n the sheath of blss, as
Brahman, chimmanng the sheiths of tood, ',
mind, and tellcct as bang not-Brihum

SATIIRT I Ay 37 AIRL )
qq1 FAA XA AGRET T AT Y 23

13 All hving bung~ 1e born fiom bhss,
are muntuned . bliss ind booonn "atont n
blise [ herefare there 1« no doubt tly it Iiahmin

15 bbee
YA qU A AgFEaaa |
TTTARAETT (3927 g7 (7 d 4 22 0
1t Biforc evolution of the <l ments, there
waeonly the IPu vt (unhmted b time and
spice) = there wos no duihty i the forn of

the triid of the Lnower, Funowldge il the
known At dicealution thewe dintinctons tho

disapperr
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fFaEwT IUH WAl q /AT
NG TERIRAT JAFIgEtaE W QA N

15 The sheath of intellect when created
1s the knower The sheath of mimd 1s the know-
ledge, and sound &c form the objects of
knowledge These did not exist before evolution

NN g Mga QU TEIgAY |
guifrghssig g G2 U aam 1 18 0
16 TIn the states of enlightened reflection,
deep sleep and famnting, the triad 1s absent, and

the impartite secondless Atma alone 18 expen-
enced  Sumilarly also before evolution

4t YA @ g@ At ge A9 FAkh

FAFAR AT ARG 1) Lo 1)
17 The sage Sanatkumara told his
sortowing pupil Na «da that the unhmited Atma
alone 1s bliss and that 1n the limited state 1n the

foom of the triad {knowe, knowledge and the
koown) there 15 no bhiss

WU JTSTFO F{aify 5
HI@ISAARANTAR TEISTIMTE 0 ¢ 1
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21  As happiness denved from external
objects 1s encompassed by a thousand miseries 1t
w as good as misery Therefore he said that
there was no happiness 1 duality

ag 3% gd i yEanswia | gad |
afi guenis g ¥ Mg WL 0 R0

22 [t1s now objected “let there be no

happmess 1 duahty There 18 also none 1
non duabty  If you say there 1s, we reply, let
it mamfest 1tself and even mamfestation
necessarily presupposes duahty ”

qEadd g g gawsas & |
6wt Tfta ARGEE A0 L0

23 To this we 1eply * we grant that there
13 no bliss in non duality but we contend that
non duality 1s bhiss 1tself  No proofs are needed
to show this as the secondless one 1s self conser-

ous” {Hence your objection does not hold
good)

AN NAGIFY A JATRANAG |

akmrgaRerge ahRT e o ke |
P 31
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18 Though very learned in the Puranas,
five Vedas and various sciences, Narada was full
of soitow as he had no knowledge of his own
self Atma

SITARGU FraFTarior fitsar |

TEIRRIARIAgam areear i ¢] I

19  Before he began the study of the
Vedas he suffered from misery common to ail
(e g, caused by himself, caused by other
creatures and caused by superior bemgs e g
deities) But afterwards there was superadded
musery ansing from study, forgetfulness, loss of
self-esteem (on seeing a more learned person)
and conceit (on seemng 1lliterate persons).

disg fAgraian¥ Qe aqs ang |
£YT gEaTIE Qg ) e |l

20 Narada told Sanatkumara * Oh sage, I
am stricken with sorrow, take me across the
ocean of musery” The teacher then told Narada
that the boundary to this ocean of misery Wae
the bliss of Brahman

g¥ 9%% fieagargaas )
g @A ArssE AYsRT gEArgAr 1 e
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21 As happiess derived from external
objects 1s encompassed by a thousand miseres 1t
1s as good as musery Therefore he said that
there was no happiness 1n duality

ag 8% gd wr qmsasAia /& ge |
wfi Jguevia qut = A AL 0 kRN

22 Itis now objected “let there be ro

happmess m duahty There 1s also none 1n
non duality  If you say there 15, we reply, let
it mamfest 1tself and even mamfestation
necessanly presupposes duality *

AwEsy gw % g gawsada X |
& wtai Jefa MR EAIA | 2 W

23 To this we 1eply * we grant that there

15 0o bliss in non duality but we contend that
non duahty 1s bliss tself  No proofs are needed
to show this as the secondless one 1s self consci-

ous” (Hence your objection does not hold
good)

AN WAFFA AT TRIFINNG |

AYANITAMRAGE TERE W ) 9 |
P 31
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24  The pronf of self-consciousness lies
your very question in which you admit the one
without a second and contend against its being
bliss

ANYIFAEARE SESFLT AR |
T=iify Sugr gy fewdites go

25 If you ~av that vou do not admit non-
duality but only assume 1t for aigument’s sake
to refute 1t, then tell us whart there was before

duality arose

fengaga gawsar a1 sz |
AGTaGY 7 fGalaisgera Brsaastm o W
26 Was there mou dushey or dushty or
somethiny different from both The third 18
madrmssible as we cannot conceive of something

different from duality and oon duahty You

cannot say that there was dualty for 1t had not
yet arisen  Therefore there remnmns only non-
duahty
wgafaiziFas Mgyt 957 |
fatewar gTErFaT a1 HIZEATAR Af | ke
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27 If you ~iy that we establhsh non-
duality only through teasonmg and not through
experience, then we ask you to tell us whether

reasoning 18 or 1s hot nccompanted by lustration;
for there can be uo thud assmmption

AP TEET TR gieRg S |
|ESFIATR g <EFT 43 ¥ WA Il Re |

98 The reason which saye that there 1s
neither experience nor ilustration 1s no good
Then 1f you take up the posiion which adraxts

of reason having an ilustration, then give us an
tlustration acceptable to us

oeR Sedl SEguSTAT GiNAad, |
gt SgTaEads TEFEHRT 1) ] )

29  If vou say that during the period of
umversal destruction there 1s non-dushty as m

deep sleep (where there 18 no recollection of

duality) we ash you to give us an example or
lustration of 3 our affirmation that there 1s no
duality m deep sleep

TEm Sghiiiger § #1ae wE |
T @@l ' I KGR g B W W Yo )

.
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30 If you give the sleep of another
person as an example, we can only say that we
admire your great skill, for while you cannot say
what takes place in your own sleep, you profess
to know what occurs 1n another's sleep

R gAr Fursgfrfa S
TG GYAE SaweT FOTEAA I 3L 0

31 If you <av that like yourself, you
iofer that another 18 1n deep sleep from his
absolute mactivity then from the force of your
tllustration you admit self-consciousness in your
sleep

AFTRTO 7 TEFTEATSAFIHUN ang |
g @YW TZIA ATIAIAT 0 3R )

32 In the absence of cogmising sense
organs and of a proper illustration, you admit
the existence of conscrousness in the state of
sleep That consciousness which remams m the
absence of mstiuments of cogmition, s that
which 1s self-conscious during deep sleep

TWEAEINS ag gat g@ W |
YU g @ AGT ANy acy Areay gEy 1y
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33  Setting aside for the tume beng, the
self-consciousness in a state of non-duality, if
you ask how there 1s bliss mn sleep, we ask you
to listen “Tn the absence of <orrow, there
remains only bhiss ™

P gAwed g RisiEse Qaaly
sl AR g a7 /S A &g 0o

31 The scriptures teach and 1t 18 also a
mitter of umversil expetience, thatin slep s
blind man 1s not blind, a2 wounded man 1s hke

one without wound+« wd an mvalid 1s hke the
healdhy

| g WWEAERY gu@ Siglwiig )

o N

FRIC ety ECTENE AT ST g TR WA

-
~

35 1E you sy thit fiom the absence of
misery you cimnot ifer the existence of bhss,
breiuse we see neithir, 1 objcts like stone or

chiy, we reply that there 1s no milogy between
the two

FEFIRFENIT TG WEET |
Trmgwiadl S g Wl @ andin 3% 0
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36 We can mfer misery or happiness
from a dejected or smiling face of a second per-
son which 15 not possible 1 the case of a man

of clay

wHd gag @ g AgNy sawar |
wrdr IS agnEiy qewE 1) 3o 0

37 Moreover one's own happmess and
misery are not inferred but directly expersenced
So also 1n the case of their absence

aqr | SgHt T g @rEEa |
Ay guRargs fafmAsgan n <

38 Such being the case, the absence of
musery can be experienced mn sleep So m the
absence of antagomstic msery bhss may be
experienced without any obstacle

AEATTNIET ggASETTAy |
9 avrgd g g@ ST At wea i % 0
39 If no happiness 1s experienced 1P

sleep, why shonld people go to the trouble of
procuring soft bed and other accessories 7
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40 If you say that soft bed and other
things are meant for the removal of pain, then
let mvahds get rid of their pain by such means
As we know that 1t 18 not so, be assured that

these are obtained by the healthy people only to
procure happiness

af§ AgasaERge S99% WA, )
wasaa g 98 wEEAiSg 1 ey |

41 If you say that the happmess thus
gammed depends upon the various objectse. g,
bed &c we say that the pleasure derived before
sleep, may be due to the accessories e g, bed &e

g § g ausead 31 &gar |
gEMgEIRIE Ta=asae g 1| 8 |

42 But the happiness enjoyed during
sleep 1s not derived from anything Before sleep
& man may put hmself m amood expecting
happiness which becomes merged in happiness
of a lgher order during sleep
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43 A man becomimng tired of being en-
gaged 1n worldly concerns, hes down on his bed
and getting rid of the obstacles for happiness,

keeps his mind calm and enjoys the pleasures of
resting quietly in bed
ArATvgEHig |meg SRR |
SwgaAa=Iy gz sfawgTA b 28 0
44 Turning lis thoughts towards s
mner self he sees the reflected bliss of the self
Even here he becomes tired of the pleasure due

to the external objects e g, bed &c on account
of the triad of the enjoyer, the enjoyment and

the enjoved
acPUWMITGTAS SAa7 RIS |
¥FT aiox agA FanAeg &g wAA N ¥R
45 Togetud of this fatigue, the Jna

runs towards his re ] sell and becoming one with
1t enjoys the bliss of Biahman m sleep

oAl IFN TS FAT AgId |
agEIge 3Ad geraeg gdlfcar 1 ve N
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46  The scriptures adduce the followng
five examples to 1llustrate the bliss enjoyed m
sleep [Eagle, falcon, mfant, great king and a
learned knower of Brahman

AT game aivgy SAITw Rew |
AESAT AT GEWERFGHI N e 1

47  An eagle tied with string, flymng here
and there, and finding no resting place, comes

back and rests on the wrist or a po~t to which it
18 tied

HRfaaRgg I wSaT |
By FmE T e o0 sain Sy jy el

48 Sumlatly mind the associate of Jiva 1s
engiged in dieuning and wahing states i try-
g to obtain fiuits ot good and bad deeds and
when the dlusmy works cewe the i becomes
merged 1 1enorince (from which 1t arose)

That s

the Jiva then becomes ono with
Paramatma

WA Fim didverie aiig 9%
n A
T get amn GEEEAEATERE 1) ¥s ||
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49  Just as the falcon (when tired after its
exertions) soon runs towards its nest with the
mtention of resting there, so the Jiva tries to
procure sleep with the desire of enjoying Brahmie
fehaty

AAE @a AT JEISAEE TE |
TIBNIIGEAUAAGHEANEATE, | 4o I
50 An mfant having taken the breast ly
ing smihing 1 1ts soft bed and not being troubled

by any likes and dislikes, goes to sleep enjoymng
the natural bhiss of self

AFCST AE TqH QAR |
AGREATT AATASHATE 1 42 N
51 A great king-emperor becomng sat1s
fied with having enjoyed all possible humao

pleasures remains as if he had become one with
bhss itself.

agrfasy s §f FagIEORIN |
freraege 9T ST MEEEES 1 4R i
52 A Jlearned Brahmin having realised
Brahman, having done everything that has to be
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done and having attained to the supreme goal of
the bliss of learning, sits inmoved by anything
(Similarly one m deep slumber enjoys supreme
bliss )

L

Fagaiggt % (A gawaal |
SRIZAAW g g faq1 | gEneast 1 .} 1)

5% Only three examples are taken, of -
fants among the 1gnoiant, of an emperor among
men having disetiymation and of a knower of
Brahman among the very learned and wise, be-
cause these me well recogmsed to be happy
Othe1s heing subject to msery and not happy

at all
FURIITT AAATFAAT |
eafsawagy a @ Al TRy 1 we |

54 Lake the infant and others a man m

deep sleep 18 enjoying Brahmie fehaty He
knows nothing external aud nternal, hike a per-
son who s embracing his wafe

TG TAMRF I9 IEHA IYFAT |
AT RN U LRT @R JAFET 1]}y )
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49  Just as the falcon (when tired after ite
exertions) soon runs towards its nest with the
wtention of resting there, so the Jiva tries to
procure sleep with the desire of enjoying Brahmie
fehaty

ARaIE A JeIr GEATTNRT GEHA |
TIENGIAINARFEAHTHIE_ N 4o 1)

50  Annfant having taken the breast ly
g stmhng 1n 1te soft bed and not being troubled
by any hkes and dislikes, goes to sleep enjoying
the natura) hliss of self
A XA AGH  GAAETE
WGNAGHIAA ATAIASHHTAATE 1 42 1
51 A great king-emperor becoming sati8
fied with having enjoyed all possible human
pleasures remains as 1f he had become one with
bliss itself

agIfaay &y & FIBsAEBANT |
fFamrge q STY STEEEEE 1) 4 1
52 A learned Brahmm having realised
Brahman, having done everything that has to be
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done and haivng attundd to the supreme goal of
the bli-s of lewrning, <it= unmoved by anything
(Sumilarly one in deep <lumbrr enjoy< rupreme

bli=s )

FIgEigel 8% fag guraal
a'-'ra:amm'a g3 I'I'v'{l ] g@AEIAs:- 0 8y u

53 Onh three « vamples are tikeny of 1n
fints amony the 1rnat g, of 1 emperor wmong
men htang discciimm ion aind of « knoner of
Brabmn amonz the very lewrned ind wive, be
cause these e well tecogmsed ta be happy

Others bemng subject to misery ind not happy
at all

FUHTTTE AgUA= FAAT |

gliafrawagy 7 3@ Al TRy o e |

54  Like the infwnt and others 2 mun 1n
deep sleep 15 emjuying Brahmic fehaty He
knows nothing external wd internal, like a per-
son who 1s embriung his wife

TG AT 39 PEFT AWM |
I AR i LY @R ARG 1) 4y )
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55 Just as what takes place m the high
street 1s exterual and what takes place n the
house internal so what oceurs 1 the waking
state 1s external and what occurs in dreams
resulting from Iatent impressions, 18 nterpal

frarfy garRvensr Mg 1
gy wdtT & st garfEradgong o g o

56 According to scriptures (Brihadarw-
yaka Upimishad) a father ceases to be 1 father n
sleep  J1va loses ns mdivdu ity 1n sleep wd
becomes Brihman himself s thete 1s 1 complete
absence of all wotldly concetns

tgamfand 7 gug @@ & &)
aitaagad dio agisIFEERTIAT It 1w N
57  The aitichment to such 1deas s ]

m a father ’ & 1s the ciuse of dl pleasunes and
orrons When wuch attichment 1s lost, the

nan 1» pist tl sorows
gUFS 8y fadA qraissIa |
gaeIgidliG Zy midel gy n ac

55 Kawaly: Upunshad save W hen the
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whole umverse 1~ 1n 1 Intent state during deep
sleep, the Tnna who 1 covered with imomnee
becomes bhiseful

GAAHHAAWR A EREaC ‘{qq |
sfa g gaena qurgsly ﬁ'lﬂua nugn

3 \ea motter of common (yperienc,

we hew « mun waking from deep sleep, saving
that he wa~ happy 1 <leep and that he hnew
nothing

AP ATHEIATTT |
fagrcawear wift gEagadiEs 1| §o |

60 \s recollection depends upon prior
experience, we fer that there was an experience
of happmess and of 1ignorance mn sleep  The
experience of bliss of the ever existing entity 1
due to 1ts self consciousness (and depends upon
no nstrumentahty) It 19 the same conscious-
ness that reveals the 1gnorance covering hliss

When a man wakos from sleop, he remembera
having experienced unquahfied bhiss during sleop  Since
all through wakefu) state, he bebaves like one not know
g his bhasful nature as revoslad mm sleep, he hotrays
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bis ignorence or Avidya which 1nits positive aspect
brings him face to face with this world and m 1ts negative
aspect abolishes the world altogether duing sleep
Hence the expression of his experience during sleep 1t
the terms ‘' I knew nothing must be taken to point
not to the existence of positive Avidya during sleep but
to the fact that the man tn = waking moments feels
that he was not eonscious during bis sleap of the world
which now surrounds him

AW ARy arsadET )
93-Ad @WIHI & AGT A9C 0 &L W
61 Vajasaneyin Upanishad <ays that

Brahman s of the nature of consciousness an
bhss Therefore blissful self-luminousness 18
Brabhman hmself

agEA ax A o EaAAaEr

a9 Rrearaear Wgiswa < &3 & 0 &0

62 The state in which the mtellectual and

mental sheaths become latent 1s known as 1gnor
mce  The latent condition of these two sheaths
1s deep sleep and therefore sleep 15 sud to be
1ignorance

Aiagaacgrenigaman qa
Ardftaaer saegRamsE FYad 1l &R I
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67 Just ne melted barer bHooomes sohid
agam the mtellectual «heathe become paont after
sleep s over  That ~tate m which it ntent
known as the blisctul <he sth

giigEwsr giggfaal gerfatesar |
A7 alyrgalear SiAEsTagsag ) &v 1
b4 That intelleetunl operation whieh juat
prior to sleep 15 permeated with 1 reflution of
bliss, becomen latent m sleep 1n conjund tion wath

that reflected blies ad v known us the <he ath
nf bll\\

We profer 1o thiuh that  Asidva steelf o thy
sheath of bliss
FFAYQ! T AAEAT AT AGI |
g% Risagwivanaiaag® | g
65 The wternally dirceted sheath of bliss
enjoys Brahmie bliss m <leep 1n conjunction with

reflected consciousness and with modifiecations of
ignorance (1n which Satva quahty predommnutes )

uFAINT g e giagey o
sfr Agwatagramon sagla ® u &% u
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66 The modifications of Ignorance are
very subtle, whereas those of intellect are gross
Thus say those well versed in Vedantic lore

MUEFIAIIH AR giasagiaege |
AAFFAANIEE A T WA o & I

67  Mandookya and Tapaniya Upanishads
explam this fully Therefore we can predicate
the capability of enjoying, to the sheath of bhss,
and the capabihity of being enjoyed to the bhss
of Brahman

As regaids the purely gratuitous nature of the
assumption of Awvidya 1n sleep, refer to note under
stanza 60

THIYA FPYAET gFEgaar aaq |
ARAY AAGYFAIAITTN U §<

68 The sheath of bliss bemng attacbed to
the state of sleep and becoming one with the
intellectual sheath which has become latent 1
sleep and partiking of the nature of pure consci
ousness, enjoys Brahmic bhiss through the subtle
operations of reflected consciousness

frmrmageadl sYg® gUgar |
w SAwAr WA agargefEaa i &% 0
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69 That welf which m the wahing «wte
made up of different <heaths, becomes merged
mto one, owing to the varous sheaths beenming
Iitent m «leep, just - the gruns of rice lose
their indnviduahity when reduced to powder

sw g0 giggadisy sHiswaT |
o BREFEAGIIET I aut il wo 1y

70 The varions mtellecctunl operations by
which external objects are wognmised during the
wahing state become merged mto pure conscious-
ness during ~leep, just a~ m the northern  coun-

tries drops of run become consolidated into one
solid mas= of 1ce

We are soiry for this too reahstie description
of Avidyn persisting m sleap, a8 an entity

Refor to
note under stan/a 60

qgE WIigarE g @ Se |
N oo
SIFBIETSHT a19E |yrafELNan n we |

71 That which Vedantins speak of as the
state of bemng witness, 15 1cferred to s the
absence of misery by the common people and the

logicians, seemng that in the state of sleep all
P 32
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66 The modificitions of Ignoraunce are
very subtle, whereas those of intellect are gross
Thus s1y those well versed in Vedantic lore

mvgFdIgHIang glassagiaagey |
FAFRANITET AFIAY T JITA 0 & I

b7  Mandookya aund Tapmya Upinishads
explam this fully  Theretore we can predicatt
the capibility of enjoying, to the sheath of blis,
and the capabihty of being enjoyed to the bl
of Biahman
As regarde the purely gratmitons nature of the
assamption of Avidya 1o sleap, refer to wnote undar

stanza 60

THIT PYAW  AJATFAr @ |

WAAT AAGPFTAAATAN 1 &<

68  The sheath of bhiss bemng attiched to

the state of sleep nd becoming one with the
mtellectual sheath which has become latent in
sleep and partaking of the nature of pure conscl
ousness, enjoys Brahmic bhss through the subtle
operations of reflected consciousness

fyarmageddl sXg® gUget |

w SAAHAr AT agargsiEaa 1 €%
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69  That self which 1n the waking state 18
made up of different sheaths, becomes merged
into one, owing to the various sheaths becommg
latent 1 sleep, just as the gramns of rice Jose
their individuality when reduced to powder

s g gRegwdIsy SHISwad, |
oA RARFGATEEIRY U a9 1) wo §)

70  The various mtellectual operations by
which external objects are cogmised during the
waking state hecome merged 1nto pure conseious-
ness during sleep, just as 1 the northern coun-

tries drops of rain become consohdated 1nto one
sohd mass of 1ce

We are sorry for this too realistic description
of Avidya persisting 1n sleep, a8 an entity Refer to
note under stanza 60

AR WG g WA TR |
SifrsEnder ey wgfaRSvam 1 v |

71 That which Vedantins speak of as the
state of bemg witness, 15 referred to as the
absence of misery by the common people and the

logicians, seemng that m the state of sleep all
P 32
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intellectual operations giving rise to sorrow
become latent

AFIAERTAT R F @A WIS |

U TARYE JIAT AEA AT HA || R )|

72 |l he means for the enjoyment of bl

1 sleep 1s the consciousness 1eflected 1n 1gnorance
When compelled through the force of hrs good
and bad deeds to give up the enjoyment of b,
he comes back to the waking statc

FH FAFAFALSYTVGATZEAT I |
sfr Fasa AT ST qGrg @ 1 w3 Nl

73 lhe havaly: Upamshad iy« that
trom the cftects of works m former Inrths, o
per~on passcs from sleep to wahefulnes<

FIAeHiE 9FGET AGFIATE JHAT |
sgESaaEiaRa e ga@l 1l vy Il
7+ The nnpression of  having enjoyed

Bi thmie bhiss 1 sleep remams for 1 short tune,
with 1 person aw ihened from sleep This 1~
proved by the fict thut though not fected by

extern i objects he will feel happimes~ w e

state of mental inuctivity
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75 Bemg prompted by their past action
to think of all so1ts of miseries, all people gradu-
alty forget the Brihnuc fchety m the waking
condition

SrpEEwty Mg qRaE fw &R
SENAFE O aW SISIstAtAaza F U w§ |

76 Everv div 2 man <hows his partiahity
for Brabmic bliss by his behaviour before and
after sleep Hence, which min of sense will
dispute the bhissful nature of sleep?

ag qeft Rudt sEeRRRIN SfFET |
FpEEARaral € SIS IR 5 (vl

77 An opponent now says *If Brahmic
bliss 1s enjoyed in a stare of mere mental macti-
vity then all common men and dull people may
be said to have reahised the purpose of existence

What good are the Vedantic seriptures and
teachers? ”

@ ARy frgdepatands ¥
gewe g i s iR s 1 we |
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78 (To this we reply), “what you say
will be true if the bliss 1s recognised to be Brah
man By such true knowledge they will attamn
their ends But who can know the profound
Brahman without the help of scriptures and

teachers ?

HIAIE @gFArg $ai § T Fardar |
gUIs A §W Mgaeg@ BT 1 e N

79 1f you should say “ Now from your
words, I understand Brahman, why have I not
realised the amm of existence P'’, listen to the
story of one who hke you fancied himself to be
a learned man

ggagfag Al spoamai=a |
FEASI THT 1Ay 3 Sigar gaq 1) ¢o U
80 Hearing thata rcward was offered to

one who knew the four Vedas, a person clumed
the reward on the plea that he knew there were

four Vedas
qEgEAY S W g Igmgea |
gy af s wreg s acg B 0 < i
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81 [If yousay that he only knew how
many Vedas there were and not the Vedas them-
selves fully (and that therefore he was not en-

titled to the reward) we reply that you also do
not know Brahman completely

HQUETIHA AAIGHAITH |
FARTAEATHAAEAT T F |} ¢R |}

82 (It 1s again objected) “ In the case of
impartite and full Bliss devoid of May: and 1ts
actions, what room 15 there to speak of an 1n-
complete or complete knowledge P

TN qEeaEy Juwd T oy |
TRUBSIAIE GUrTAT fsad || ¢y ||

83 (The Vedantin asks n turn) “ Do you
simply utter the words referving to Biahman or
do you speak with a knowledge of the meaning
of such words ? In the former case, the know-

ledge of the meaning of the words has yet to be
acquired by you

A anm:mg% BIWTRHIC STNST |
WRFAAAGAAAAGEIRET A | <R |
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84 If you understand the meaming with
the aid of Grammar and other sciences, the direct
knowledge of Brahman has still to be acquired
and you must continue serving your teacher till
you 1cquure such knowledge and feel that there
15 left nothing to be done

ATRRAAT a9 g@ S guaraat |
T A9 fagyar AgEege aEAn | ¢y

S5 Leaving this wade for the present,
know this general rule that whenever 1n the
absence of objects you feel happiness, 1t proceeds,
directly from Brahmice bhss

DN ~ e ~ ~ S o
9 gs9yY qig~a(93%7 did |
SRR SR 0 ¢ |l
S6 When the desires for external objects
become quiescent 1« when they have been sceur

ed 1nd the mental oper ition~ ure directed mw ards
Brahmic bliee 15 reflected theran  (This -

known 1s bliss artang from objects)

AWAsgl FrAar T it gfr gag
FEALor ST qifta SWA ) ¢ N
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87 In this world there 1s no blhiss other
than the three following kinds vz , Brahmie bhss,
bhss expertenced during mental mactivity and

bhss derived from mental operation on external
objects

aqT T e e §U |
A TAATA TROAE AR | << |
88  Of these three, the bhss of Brahman

remains self-conscious giving rise to bliss caused

by external objects and bhiss felt during mental
nactivity

givgragyfina  |ssmage | .
AETEeg giRse g aa=g X || ¢} |
89 The existence of Brahmic bhss of the

nature of self luminous consciousness 1s esta-

bhshed by scriptures, by reasoning and by one’s
own experience

T WFFERT gAt @ RIETERE R |
A W@H A9 a7 AR AT || Qo |

90 The self of the nature of sheath of
blhiss during sleep, becoming united with the
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84 If you understand the meamng with
the aid of Grammar and other sciences, the direct
knowledge of Brahman has still to be acquired
and you must continue serving your teacher tall
you acquure such knowledge and feel that there
18 left nothing to be done

STAREgd a9 gu @IgeA i |
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85 Leaving this aside for the present,
know this general rule that whenever m the

absence of objects you feel happiness, 1t proceeds,
directly from Brahmic bhiss

fredsafy esiy afyssar af |
sragEARIgaraTERg  SrafEna 0 <§ N
86  When the desires for external objects

become quiescent as when they have been secur-
ed and the mental operations are directed inwards
Brahmic bhss 1s reflected therem  (This 18
known as bliss arising from objects)

ARG araar 5 sfafEE gi T4 )

FaLYl SHIGTRTaATgT Aa T=|A 1l ¢v |
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87 In this world there s no bhss other
than the three following kinds w2 , Brahme bhss,
bliss experienced during mental inactivity and

bliss detived from mental operation on external
objects

A F AN AN S
AT FTRAN TATE  EAAN N << |
88  Of these three, the bhss of Brahman

remains self-conscious giving rise to bliss caused

by external objects and bhiss felt during mental
Inactivity

igFagIinT  ETsmNgReS | .
SEY giRwo Mg a@1qr g | ¢]

89 The existence of Brahmiec bhss of the
nature of self luminous consciousness 1is esta-

bhshed by scriptures, by 1easoming and by one’s
OWn experience

¥ AT @At | IERICERIS T
A @R A a1 SR erades | Qo |

90 The self of the nature of sheath of
bhiss during sleep, becoming umted with the
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sheath of mtellect, changes his state and passes
either into that of dream or of wakefulness on
account of change of places

This 15 the exoferic way of explaiming the three
states with reference to the body The Jiva or indi-
wvidual soul 18 conceived to be mn the states of wakeful
ness, dream and dreamless sleep when seated in the eye,
1n the throat and in the heart respectively

¥ SRR $95 @W  giRggEEe |
SATITEHETH g AT AR S99 || L

91 When Jiva 1s seated mn the eye, the
state 15 said to be that of wakefulness When
confined to the throat dreamy state and when
confined to the lotus of the heart, sleep The
Jiva pervading the whole gross body from head
to foot, keeps awake

FEAITFAARIAGH (Uvgaaa |
g AgST TE fatgdaE@Ed 1 R
92 In that state (1 e, wakefulness) the
J1iva dentifies himself with the body, hike fire 1

a heated 1ron ball and by mental superimposition
of qualities, comes to feel *“ I am a man "
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s gelt g WaTearagiae |
gag & FieE AgEET @Ea 1 L
93 The Jiva feels the three states of in-

difference, pleasure and pain  The two last are
the results of good and bad deeds and the first 1s

! the natural condition
ARTFAARSA R & faaT 7 |
gug Weausy wagsitaafarfy 1 gy
94 Pleasure and pam are of two kinds,
being caused by the enjoyment of exteinal

objects and by mental creations The intervals
between pleasure and pain constitute the state of

indifference
a @iy farar AeAaT gEIE Ry g9
Agretey fasmrgawT aFafaer a9 |1 Q4 Il
95 When a wan says “I have no cares
now and I vest 1n a state of happmess”’ he sim-
ply expresses the natural bhss of self n a state
of indifference This 1s well known to all people
RN YT HF AN ATTBNITET |
gy A gedisT e @at avy qrEsn (&0
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91 When Jiva 1s seated in the eye, the
state 15 said to be that of wakefulness When
confined to the throat dreamy state and when
confined to the lotus of the heart, sleep The
Jiva pervading the whole gross body From head
to foot, keeps awake
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4 heated 1ron ball and by mental supermposition
of quahties, comes to feel “ I amu mun”
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93 The Jiva feels the thice states of in-

difference, pleasure and pamn  The two last are

the results of good and bad deeds and the first 1s
the natural condition

FRAARTFARRSAGEE & BT 4w |
gug Wrauey waqeiaEiaiy i ]y
94 Pleasure and pan are of two kinds,
being caused by the enjoyment of external

objects and by mental creations The intervals
between pleasuie and pan constitute the state of

indifference
7 mify frar Fewe gawE g g9 |
Agreiay frnargaE aeafast a9 1|’y |
95 When a man says “[ have no cares
now and T rest 1n a state of happiness ” he sim-
ply expresses the natural bliss of self in a state
of indifference This 1s well known to all people
AEHENAEF LA AT ISBIZAET |
e W gedisa 5 @) as T nR&n
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96  As the natural bhiss of self 1s covered
by the idea of egoism, 1t 15 not the essential
Brahmic bliss but only 1ts impression (shadow as
1t were)

Hegieaw w97 W ey |
f& g dreqgoas dicgaigatad o Qv 1l
97 For example The outside of a pot

full of water feels cold though there 1s no water
actually there From the cold feeling, the fact
of the pot bemng full of water 1s inferred

AT HI (AEIA LRI |
JENIEEEATS A IsgarEd it Q¢
98 Swmlarly when thiough repeated

practice one forgets one’s own egoism, he ean
almost ituitively infer his own nitural bhiss

FaTer frega aegyAdr 9er S |
AFIAET R eT adr Sersiy AT qa 1 %’ M
99. When the egoism 1s absolutely forgot

ten, the internal organ becomes extiemely subtle
As the mind does not become latent, this condl
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tion 1s not one of sleep and the body does not
fall to the ground

7 39 wiea T fagr e agE)
W SET 5UTg WA 91 | Qoo |
100 Sr1 Krishna told Arjuna that, to be

Brahmic bliss m which there 1s neither percep-

tion of duality nor sleep and one feels intensely
blissful

o WW SR SRR |
ARAATYT AR FeAT 7 (BT raadq 1o ¥

101  Little by httle let him control his
mind by means of reason held n steadiness

Keeping the mind fixed on the self let him not
think of anything

791 &t Rl Aty |
JaeEdr Rrrdaqereda T a9 || LoR ||

102 Whenever the fickle and unsteady

mind wanders away let him control it and bring
t back subdued, to the self

SPFAaE @7 AR gagany |
<Y et T@YEUTEE 1§ Qo3 |l
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103  Supreme bliss 1s for that Yog: whose
mund 1s calm, whose passion 15 controlled, who
has become Brahman and who 1s smless (1 e 1
whom there 1s not a particle of the sense of

duality left)
qeCay fra frgg dmdaar |
a5 IARATRATA TEAARAE G 1| Lo I
104 When the mind 1s quescent, control-
led by the practice of Yoga, when he sees the
self by the self and 1n the self 1s satisfied
GEAIGE TJaglga@aditag |
S o= 7 S Ryewsfy axad 1| o I
105 When he knows that infinite joy
which being beyond the senses, can be grasped
by reason, and established theremn he moves not
from the reality

g ISR YL JIY {7 ATF aa |
At AT A g & Pty fFEead 1okl
106 Having obtamed 1t, he thinks there

18 nothing superior to 1t that can be gmned
Wherein established no pain howcver great i

stagger hin
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107 This disconnection from unmion with
pain 1s called Yoga (union) Ths Yoga must

be practiced with firm conviction and steady
thoughts

IoRT g ARR FraseaY |
GEF FREIIAGT GEALT |} Lo 1)

108  Ever umited with Atma, the Yog
with mind without blemmsh (1 e, free from all
sense of duahty) attans to the bhss arising from

oneness with Brahman and fivally to supreme
emancipation

s STAAGEFTHNBAGA |
ARG PRgEEZIRIREET U Q0% Iy

109 Just as sea water can be taken up
drop by drop at the end of a piece of straw and
sprinkled here and there, which may end mn the
course of agesin the drymgup of the ocean,
so control of mind ean be obtamned without much
difficulty m the course of ages by slow practice
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103  Supreme bliss 1s for that Yogi whose
mind 1s calm, whose passion 1s controlled, who
has become Brahman and who 1s sinless (1 ¢ 1
whom there 18 not a particle of the sense of

duality left)
YAy R fasg AEaar )
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104 When the mind 1s quescent, control-
led by the practice of Yoga, when he sees the
self by the self and 1n the self 15 satisfied
gEAIARTE auglemaadieZay |
AR 7= a4 Sary Ryamsfy awad 1) tou I
105 When he knows that wfimte joy

which being bevond the senses, ean be giasped
by reason, and estabhished theremn he moves not

from the 1eality

q FEAT AT ST A=A ATYF T
at@feudl 7 g @ gomfy @=Ead ngo &l

106  Having obtaned it, he thinks thert
1s nothing superior to 1t that can b ganed
Wherein established no prin however grcit citl

stagrger lim
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107 This disconnection from union with
pam 1s called Yoga (umon) Ths Yoga must
be practiced with firm conviction and steady
thoughts

AR R AN{ AoaseAy |
GaT QA GEAAT 1| Lo 1l

108 Ever umted with Atma, the Yog
with mind without blemish (1 e, free from all
sense of duahty) attains to the bhss arising from
oneness with Brahman and finally to supreme
emancipation

ST STAATRGROONEREGAT |
ARG R EEEIGIRETS I LoQ |

109  Just as sea water can be taken up
drop by drop at the end of a piece of straw and
sprinkled here and there, which may end in the
course of agesin the drymg up of the ocean,
so control of mind can be obtained without much
difficulty m the course of ages by slow practice
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Woe believe thers 1s a ven of irony here The
plain meaning seems to be that one has to take the
greatest pains to control the mind as otherwise 1t would
be as hopeless as the attempt of the sparrow to empty

the sea drop by drop

FEIAW TN  WHF=A YA gET |
q1g AQrETUTATT FATGRAIT a0 I (o Il
110 In the Matrayam branch of the
Yajur Veda the sage Sakayanya discoursed to

the kingly sage Brihadratha about the bliss con
nected with enlightened reflection (damadhi)

agt fafeuat afg  @xiage=FER o
quT ghamanyw @agmEaE@ 1 (g n
111 Just as fire having bmnt up the fuel
becomes latent m 1ts own ciuse, <o the mnd

deprived of 1t~ operations becom~ latent m 1t
own cause (1 e, the Satvn Guni)

@G qAAG  GABOAA |
ghzardfnEeamar sHamgnr o R

112 The happiness and misery which mn
accrue a~ n 1esult of the fructificition of ane®
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deeds appear unreal to the mind which 1< nsen-
tient to objects iftecting the senses, which 1s latent
m 1ts cause the satva guna, ind which 1s deir-
ous of seeking the <elf

o & SUEaEEaT TR |
gfyutaeaar a1 qEAdcEAraTT 0 QL3 )

113 The mind 1s virtually the external
world (giving mse to pleasure and pun) IEn-
deavours should be made to punfy it Itisan
ancient truth pireserved as a secret that the mind
assumes the forms 1t 1s engaged mn percerving

In perception 1f 1s the same mind that while
remaining as the subject becomes simultaneously the
object of percaption Otherwise the problem of external
perceplion 18 1nsoluble (Vide Deussen’s Elements of
Metaphysies) Hence an mmportant corollary follows
viz , a man firgt creates the objective world, then chooses
a portion of 1t to engage his affection and then 1dentifies
therr interests with his own, feeling pleasure and pain

as their conditions change, though such changes should
not, properly speaking, affeet him

fraw R wara gha a7 gagae |
garaRAi ol gauwIETgE 1 148 U

114 By punfication of the mind, one
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destroys the good and evil resulting from one’s
deeds The pure mnded person seemng himsell
seated 1n Brahma, enjoys never ending bhss

UGS JT (9T ARG |
TYT FAGNOT AT A goS4Q oA N Ul

115 If one’s mind 15 fixed on Brahman
with the same intentness with which common
people engage ther minds on external objects,
who can fail to be released from bondage ?

a1 & fEfay die g€ Sgeda T |
uge FRUTHSgE sAatEsag )| 11§ "
116 Mmnd 15 of two kmnds, impure when

filled with desires and passions ind pure when

free fromn them

a7 g AgEAON HROT TEARIEET |
grarg faremas gFd fraer ogag 1%Ll

117 Mind ilone 1s the cause of hondngt

and release of persons. Bondage when attached
to objects and release when there 1» no attach-

ment to objects
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SENEIEE RIS E
fAatpa@ra® Tg@ W& |
a siEgd aoiyg [ ag
@Y qgva FOE JAT 0 L 1
115 The bhiss expuienced by minds
established 1 Atma wd hiced from all impurities
through enlightened reflection, 15 1mpossible to

be described 1 words  Ig, can only be grasped
by the mnternal organ

ageaEl A we aufugedl gung |
qafy gty sEnEEr MamEEEt o 8RR

119 Though 1t 15 unpossible for men to
remain 1n the state of enhghtened reflection
(Samadm) for a long tiume, still even the
momentary abiding 1n that condition, convinces
one of the nature of Brahmic bliss

AgIgeaad disa ffadidy adyr |
iy g apwieteafEgsreraag | 120 1
120 A person having faith in the reality
of bliss during enhghtened reflection, though
experiencing such bhiss only momentarly, 1s

convinced of 1ts existence at other times also
P 33
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121 duch a person distegwrding the sh

dow of bliss obtuned during mental 1nactivary,
will fix his attention on the ~upreme bl and

will strive ifter 1t
qusaaENAT Ard sAIY qEHRIN |
AeTIEEAAsd qTAFTTHETAT (1 R 1
122 Jus~t 1~ 1 woman Joving one, othet

than ber husband  will alw ine hine pleasm ible

ideas of her wwacourse with him, though (ngny
od all the whilc m har houschold  duties, (dee

IX &)
o a<¥ 9% & N} Faitaama o
FEArEFIgATFAAESTIETAR 1 L2 N
124  So the wise mn enjoying 1est m the

supreme reshey may be engaged n worldhy
aflurs but will always be tasting the Bralame

bliss

FEARARTT SSAAZHATATAL |
fcepaifasntr afg=arar saaag 1 ¥
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124 Reul herotsm consists i repressing
the senses though hev be m the height of their
vigour, and m directing the i1 1on nds the
selt with a view to tase Brimic bliss

LY

WA BIWIR gFaRa @ T
FUREARART MEgigeg a1 Lxu |

125  Repose constst~ 1n thefuchng of [iee
dom from bondagce of worldly ffurs, jusc v 2
man cartymng a load on s head feels 1epo~e when
the load 1s taken off lu~ heud

o -~ N on_>
AN qTAT AT 997 AT |

Qg WEAT T AGARHAEL 1| R E |y

126  The man who bas obtamed supreme
repose will have his thoughts fixed on the sup-
reme bhiss while engiged m worldly concerns

giving rise to pleasuies and pains, no less than
when in a state of indifterence

sAfyaEar ot yER arest aur |
fiTen i e sgaTaEQEiT 1 g |

127 Justas 1 man about to enter the
fire never thinks of adorning his person s0 a wise
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121 Such a person disiegirding the sht

dow of bliss obtuned durting mental mactivity,
will fix hus atrention on the ~upreme bhiss wid

will strive after 1t
qrsgaiadl arl sam ggHaen |
AFIRAGTAT qrEFIITAT 1) QR

122 Just w a womw loving one, other

than her husband, will alwiys have pleuhumble
ideas of her mtcrcourse with hin, though engag
ed all the while m her houschold dutes, (dee

1X 84)
o a%a 9 g HW Faitaama
ARAAIgIT A 8496 AN 11 T2 1l

124 So the wise man enjoying rest m the

.upreme reality may be engaged m worldly
affairs but will ilways be tasting the Brahmc

bhss

AN AL AT SAIAZIFAGTISBAT |
Rcrpa@sant afg=arar gadag 1| (k¢ I
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124  Reud heroism consists i repressing
the senses though thay be o the heighr of then
vigout, and m duceting  the mn b wow nds the
selt with a view 10 tasw B bhiss

WAl PR gEad @99 T |
FATGEAIGRART @Tgiaeg s 1 (a1
125  Repo-~e con~ists m the fecling of fiee

dom from bondage of worldly ffurs, Just s 2
man cartyng a load on s head tfeels 1epose when
the load 15 taken off lus head

frana qran saREieT Tun S |

gEg WENAT F agAEHAEAT 1 JR§ ||

126 The man who bas obtamned supieme
repose will have us thoughts fixed on the ~up-
reme bhiss while engiged m worldly concerns
giving rise to pleasutes and pamns, no less than
when 1n a state of indiffterence

afmat @ g Fresht aqr
divedigf Ry sgamafAnt i gre §

127 Justas a man about to enter the
fire never thinks of adorning his person soa wise
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man bent upon obtainmg Brahmic bliss will look
upon the externil objects 1< his enemies and
obsticles 1 the way of hi- meditation of the bliss
wRAMge g @ T T |
GI-AFa AN FrHIEFasgd || e
128  Bur n the cave of worldly enjoy
ments which are not immeal to the bhws of self,
he lor ke 2. them alternately with Brahmie bliss,
just as @ clow turns it< eye from one object to
the other
The meabing 1s that while Satvie (pure) enjoy

ments will allow one to keep Branmic bliss in sight,

Rajasic ard Tamasic (1 e ) mmpure pleasure will rivet
the mind =0 as not to allov 1t to tmn towairds supreme

bliss
WA TR S Sweihement |
AATACTIAATES aeaiagr afq 1 L% Ul
129  The mwind ot 2 wisc man looks upon
bliss of Br thman and bhiss derived from objects
as one and the same, just as the right wd the
left eyes of a crow perciive only one object at a
fme
g Feamegy Saarg e |
frnmEa gt SifsEARer 0 Lo !
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130  The knower of truth who 1< enjoying
the bliss of Piabman twght in seriptuies and the
bhiss durived from things worldly, hnows them
both i the same way =~ one who knows two
langunages

NN

g @I 9 gy augd a6 BEg )
AFIEAAFITET gg Ao | 17 ¢ |y

131 When any musery overtahes a man
who hus both spimtual and worldly experiences,
1t will not affect him w the same way as 1t would
have done bfore the dawn of knowledge He
will feel msery (ou account of embodiment) and
happiness (on account of enhightenment) hke
one whose body 1s half immersed 1n the cold
water of Ganges, feels both cold and hot at the
same time

T SRS aTERE ASGE AT |
Wit qErEarsed @y aRET aqi 1) Q3R |

132 When Brahmue bliss 18 manifested to
the knower of truth at all tunes during the
waking state, 1t will continue to be experienced
even 1n the drexming state which 1s caused by
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mpressions derived from those of the waking

state

sfyraE AT EIara ETaTRY |
=Y gEIiY g@ g @ ¥ Sfiwa ) 23R 0

133  As the impressions of 1gnorance also
continue there, a wise man will, 1n the dreaming
state arising from ignorance, see happmess and
misery like an ignorant man

But what distinguishes him from an 1gnorant
man 15 that 1n nexther the wakefnl nor the dreamy state
will he be really affected by pleasure and pamm which
would appear to overtake him as they oseitake others,
Vide Sr1 Sankaras Commentarv on Brahma Sutras

1-14
= -
HEH-QN Y O A AZIBITRY |
AtfsregneTd sy sRagdifaT 1 38 I

gl ISR I

134 In ths first section of the five deal-
ing with supreme bhiss 15 described that bhss of
Brahman revealed directly to the Yogis



SUMMARY OF CHAPTER 1\I

_ ———

All Srutis Swmntis and Puranas unite m proclaim
ng that the knowledge of Brahman means the destrue
tion of all sorrow and attainment of bhss Bhssis ol
three kinds, bhss of Brahman bliss of knowledge and
bliss of objects As Taittireve Upamshad says * All
beings are horn of bliss, are maintained m bhiss and be
come latent 1 bhiss  Therefore Brabman 1s bliss
Before evolution, when there was not the triad of knower
knowledge and known, there was only Brahman unhmited
by space and time  Similarly 1o the states of Samadm
{enhightened reflection), sleep, fanting ete, the tiiad 18
absent and the mpartite, secondless Brabhman alone 1s
experienced Any happiness experienced in the wakeful
snd dreaming states when the triad 18 present, 1s encom
passed by so much misery, that 1t 1s as good as misery
Therefore there 18 no happiness in duahty In dreamless
sleap there 15 non dushity and so there 18 mo sorrow
Bliss 15 nothing but sabsence of sorrow or misery
Invalids when sleeping soundly are m = state of bhss
In sleep, Jiva loses his mdividuahity and hecomes
Brahman humself as there 15 a complete absence of
duahty 1 e, of worldly concerns due to mental opera
tions It 158 a watter of common experience for a man
waking from deep sleep to say *' I was happy and knew
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nothing As 1acollcetion dopends upon past espenence
we 11 that there was an cypuiencee of bliss wnd of
ignotance 10 sleep  The exparrcnee of bhss of the aver

existing entity 1= due to 1ts =elf conscrou-ness and

depends upon no instiumentality It 19 the same
consciousness that 1eveals the 1ignorance cotcring bliss
YWhen one wakes from slcep he r1cmembers having
experienced unqualified bliss duiing sleep Sinece all
shiough the wakcful <tute he bebuves like one not
knowing s blissful niture a~ resealed in sleep, he
betrays s 1gnorance o1 Awidyn which 1n 1ts positine
aspect bungs bhim face to fuge with this woild and m
1ts negattve aspect abolishes the would altogether during

Heunece the expression of his evperlonce duilng

sleep
must bo tahon to

sleep 1 the torms ‘T hknew notbing
pomnt not to the oxistence of positive Avidya duting
gleep but to the fact that the man m his waking
moments feels that ho was not conscious during Ins
slaep, of the world swhich now suirounds hnn

Seriptures teach that the waking of a person
from sleep 15 due to tho operation of the harme offeuts
Bewng prompted bv then past harma to think all corts

of miseries, all people giadually forget tha Brahmua

foliotty n the waking condition  In the stat of wake

ess the Tiva idenlifies himself with tho bodv nad by

fuln
I am

mutual superimposition of qualitios comes to feol
The Jiva focls the three states of mndiffercnec

a mn
Tho two Inst are the resuits of gdod

plensure nnd pain
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and bad deeds 1.d the fisy 1s the n wural condition
Pleasures nad pa > are of two Linds being caused by
the enjoymevt of external objeets and by mental eren
trons The mterval between pleasure and pain ccnsh
tutes the state of indifference as Sri Krishna says
“ Supreme bliss s for that Yog: whose mind 15 ealm,
whose passion 18 controlled who hns hecome Brahman
and who 1s sinless , thet1s, 1 whom there 15 not the
feast particle of dualiv left Disconnection from union
with msers 15 called Yoga This Yogs must be
practised with frm conviction and steady thoughts
The mind 1s (vitually) the esternal world giving rse to
plegsure and pan  In perception 1t 18 the same mind
that while remmining as the subject becomes simultane
ously the ohject of perception Otherwise the problem
of external perception 1s nsolvable, ns Professor
Deussen says 1 his “ Elements of Metaphysics”
Hence we see that a man first craates the objestive
world, then chooses certain portions of 1t to engage his
affection upon and then identifies their interest with s
own, feeling pleasure and pam as thewr conditions
change, though such changes should properly net affect
him Mind 15 impure when filled with desires and
passions and pure when fiee from them Therefore 1§
alone 15 the cause of bondage when attached to objects
and of release when there 18 no attachment to objects
Real berolsm copsists In repressing the senses though

they be 1n the height of their vigour, and n directing the

mind towards the self with a view to tasting
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Brahmic bliss The man who 1ealised Brahman will
have his thoughts fixed on the supreme bhiss even while
engaged 1n worldly concerns giving rise to pleasure and
pain, no less than when n a state of mdifference The
enlightened man will look upon the bliss of Brahman
and the bliss derived from objects as one and the same
When any misery overtakes a man who has both spirt
ual and worldly experiences, 1t will not affect him n the
same way as 1t would have done before the dawn of

knowledge

What distinguishes an enlightened man from
an 1gnorant one 1s that in neither the wakeful nor the
dreamy state will he be really affected by pleasure and
pamn which would appear to overtake hum as they over

take others



CHAPTER XII

—_— ———

IR TATE AR |1

/’

AT ATEATRFIRSIAFEE AT |

Anlt SAeg qeeEest a0 g

o

1 (A pupil asks) “A Yogi may expen-
ence the bhiss of self other than the bliss of
external objects and Brahmic bhiss  But what
15 to be the fate of an ignorant man ?”

quigSamIEy wEal GaaEi |

g gesged 1% a1 gifgoadt ag 1 R 1
2 (The teacher rephes) “ Ignorant men

are subject to innumerable births and deaths on

account of their good and bad deeds Tell us
What can we do for them ?”

wi| disgtaggarifyvds sawem |
af 7% @ gz & gt wwms 030

8 (The pupil again says) “ As you are
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desirous of showing favour to your pnpils, you
can do something to such persons™ (The tea
cher then asks) ““ If the ignoiant men referred to
are desirous of knowing the truth orif they
remain attached to external objects”

sarfiq ®% a1 Farfggars adityay |
#egay g faamgureaas3 aigya | 2 ||
4 To the persons of the latter class, some
worship o1 works suited to then capacities should
be prescribed  Persone< of dull intellect and yet
desnous of knowing tiuth should be taught the
bhss of Atma

qrgararg ¥34T qrgasEar MABETT |
q a1 o qeged qfy g @I 1w N
5 The sage Yagnavalkva told s wife
Maitrey that a husband 1s not beloved of s
wife for his sake but for her own sake
qlastar gaf qgsEoEgsr
S1BI FAT INLE @7 JrewrAa Hwg n & U
6 The husbind, wife, child, wealth, cattle,
Brabmins, Kshatriy ss, the worlds, derties, Vedns,
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the five dements aud i far vverything s loved
for the wake of one's onwn ~(If (Atma)

TR A0 qFTEag A HUR v |
FIIURAMEG AwS A 1 ow

T A wifc <eehs her husbind when she
has a desire for i~ compiny  Butif the bus-
bnd 15 affected by hunger, illness &e  he has no
desire for bis wife’s company

7 oged @r i @ e SR
afuras ool K s FIEA A ¢ o

8 Theiefore the wife loves not, her hus-
band for lis sake but for her own Slmllarly

the husband loves his wife not for her sake but
for his own satisfaction

FEAEaTIsHY SvgdT SaeNg i ] |
9 The mutual loves of husband and  wife
are mtended to graufy himself o1 herself and

not the other

TAFFVETAGA WS T aftqan |
gFaae § @ fifvaies @ w ar g go )
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10 A child when ki~sed by the father
may av with pain caused by the pricking of the
stumpy beard The father continues kissing
the child, not far the child’s sake but for his own

fAai=oaiy wiktra ags 83T |
il FQ & =] Arreles 1 oigag n L i

11  Gems and wealth have nerther hikes
vor dishike~ , but a person ow ning them, protects
them with greit care not for their sake but for
his own  (He doe~ not himself suspect that s
love for wealth 15 10 the mnterests of wealth)

sfr=oft s@ed Raehnd asd |
i ar afadls gSaiTar 7 0 U

12 Agamnst its own will, a bullock 15 com
pelled to carry a heavy load by a merchant He
loads 1t For his own sake and not for that of the

bull
argvg Asfa qealsgifif geafy qagr |
HYTAIT WAl qagie gF e A | 20
18 Feehing that he 15 2 Brahmn nnd that
he deserves worship, he may feel happy at bemng
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worshipptd  The wsinuent Biahmin caste 1y
not pleased thereby but the sentient person
himself

gfudisg a9 ST FUHT AHAA¥ |
- a0 AN ~ ~"
T ARAATEARF AATAIHAT 1 L8 W

14 Feeling thit he belongs ro the Kshatn
ya caste a king may teel satisfied that he1s a
rulet  But the msentient ciste 15 not pleased
therteby  The same holds good m the case of
other castes ¢ g, Vaisyas &e

Q= Ay -
MiBIEASIH! W@ AR AISFAT |
FENAHTT @AHAT FIBT 1 )

15 A person desires to ¢o to heaven and

Brabman's woild not to promote the well-beme
of those worlds but for hiz own enjoyment

$qiAoRIAT FaT gEART QWY |
7 afrsqraardy ag A sgeay 0 %
16  Siva, Vishnu and other deities are
worshipped for the 1emoval of the worshipper's
sins  This worship 1~ not for the sake of those

deities who a1e themselves sinless but for the
sake of the worshippers
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KA Fgferea g aroqraTigd |
q ENE® a9 AFSAY AGHAT (1 Q@ |

17 lhe Rk and othet Vedas e reand
by house authorised 1o study  them o that the
demetit of not reerting them may not be meurt
ed The Vedis a1v s way iected by being
revt o1 not rexd  Ine sm of not reading them
£l on tne men whose duty 1t 1~ to do so

YENIRTEGAT edrgansaias |
ggfamrawida Fsgeasr a gag n ¢ I

18 Though the hve elements have no
desnes and are not benefited by the uses to which
they are put, men use them to tind a place for
resting, slahing thewr thirst, cooking thur tvod,
drymng thar dothes &c and so desne the
element~ to s1.0fy then own wants

@bz T F Ad @R I3 |
JUEHAITFIv o AT a A FAT 11 A8 M

19 Mister, serv nt &, cich occupres b
respectine position for  benefitmg s own el
ind unot for the venetie of the other
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IETEIUEAIGEA I @ TWIRATET 1 o I

230 Smula llustiwtions will occwr m
plenty so 1 to en wble one to reflect i this
manucr on il occsions  They must be used to

tapress on his mind, the fact that his own <elf
1~ the only thing dear to him

a0 77 wxelta gas @ fErai

Tl geTfERNd g mmiwaEnT | 9

AR WIGERARIETI ATAIEGR |

ageg Alka® gia  gEAarFTgar 1 kR |
20 & 22 (It mav be objected) “ Wha

#o1t of Jove 1~ 1t that 15 spoken of n suiptes

a~ bemny, flt for one’s own self P since passion 1s
felt tor women nd otnet objects, futh n
sactifice nd other wotks, devotion tow uds tea-
cher~, detue~ &c¢ ind  lesne towards something
that vue his not got™  (To this we 1epls that)
pure love for the ~elf 15 that which mn the absence
of those emotion~s manifests 1t-elf owine to the

prepondetance of the Satvie quahity m the wtellect
P 34
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o TSR sRaegE suRfe |
GEARAGIRoRIgT g 1’3 0

43 Tmslote for ~elf 1+ 1ot the sune s
desue, for 1t existe both w the presence sl
absence of desires  Food md dimh  hecome
objects of desnd msmuchas they we the mems

of ¢ wismg happiness to the «elt

ARAIGRNFARORATGA & |
A~
AGHBAIST  FNATRA-FATIAL (| 8 N
24 1 the <olf & o conadaed to In
me s af happiess blke foad wmd  donh, we b
“who thoe s the enjova of happuess P The
quility of hetug the actan and the agent Cnnnt

mhue i one wd the e thing
g® 3UdE NfawEarar @i |
ga saaam arafy safvaifelt o 3% o

2y o may have some aftoction for te
mos of happimess, bat the wminount of Jove
towands one's  welf ««  anhmied  Mareeva
sflection for the muans of happimess nny aluft
from one object to anotha, whoress love for

one’s «If nivg safis 1o ms thing ele
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T APISFITEY g IS &g |
ARAT ARW 7 FRATMRAFAATET. N &I

26 The aftection for one object capable of
giving happiness mav  pass fiom 1t to another
The self 1s not capable of bemy either lost or

acquired and therefore love for the self can never
change

grARWiE A sfag YT IgunEd |
TG SETARUETH MARHA 1| R I
27 To the objection that though the self
can neither be 1bandoned, or masped, 1t may be
an object of ndifference, ike A bit of straw, we
reply that 1t cannot be so because the self that 1s
to be 1egarded with indifterence 1s not different

hike a bt of straw from the self who i~ to 1egmd
1t with mdifference

UTRARIAET AN a1
T THEIRART ARUE ag a5 B 1) e 0

28  To the objection that #ie self becomes
an object of hatred, for persons swayed by desire

and anget are seen to express a desire for death,
we say “no”
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qR Aesf wxEiR=grr safafeuad |
-
GEATIRAETHAAGT B 1 3 1
25  Tuwis lote for self 18 not the same 45
desue, for 1t exists both n the presence and
absence of desires  Food aud drink become
objects of desire masmuchas they are the toean~
of causing happiness to the self
ARAIGEAGARHAAIGTA 5 |
sggeiaast wsRarRangar (| k3 |
24 Tfthe <elf 1s ako considered to be
mens of hippiness ke food and drink, we ash
¢ who then 1s the enjoser of happmess?’ The
quality of bemnyg the action and the agent cannot
mhere 1 one and the same thing
g& AaS i @fba |
g& safETann [k safrleft o 4 0

25  Une may have some aitection for the

mewn of happmess, but the amount of Jove

unhmited  Moreovet

tow uds one’s self s
shift

aftection for the means of happmess may
from one object to inother, wheteas love for

one’s ~elf never shifts to anvthing elee
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26  The aftection for one object capable of
giving happiness mav pass from it to another
The self 1s not capable of bewmy either lost or

acquired and therefore love for the ~elf can never
change

RN sRagiar IgunEay |
WYY [ETEHCETT WMARRT | e |
27 To the objection that though the self
can netther be abandoned, o1 graped, 1t may be
an object of indifference, hke a bit of straw, we
reply that 1t cannot be so because the self that 1s
o be 1egarded with wdifflaience v nov different

like a bit ot straw from the self who 1 to 1egaid
1t with indifference

TERtRgErar gast sieqs s |
IO SWIRARAIST AN g 99 B | e U
28 To the objection that #he self becomes

an object of hatred, fo1 persons swayed by desire

and anger are seen to express a desire for death,
we say “no"
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29  For the bodv de<ired to be abandoned

1 not the Atma The Atma 1~ he who desires
to vive up ind he fe I« n» hatied for himeself
My argument 1s not affected by the fact that the

hatted 1s for the bady to be given up

ARATNER G¥€7 siasrear Qs |
fagy 7w gafasegy Bragmer 1 3o 0l

30  A<ll ohjects ne desuned for the <ake
ot the self, therefor one’< own ~elf i~ the dearest
of all, Just a~ one ~ ~on 1s dearer than the friend
of that son

ar ¥ qaag (%g qaw aszad! |
stelt @den =ufa gawr sifaatn o 10

31 ¢ Max I never -ufter destiuction and
may I ever exist * Thus every body pravs and
m every bods ~ (\persence there 15 absolute love
for the <elt

gAngiEnT Aa fAgrTar- .
g IEAISeEmAR BEFIRET I 3% N



533

32 Though love for «elf 15 established hy

scriptures, rexomng and experience, some hold
that one's self 1~ 1 mere auxihary to one's wife
and children &c

wafymen 93 gearane geifay |
FTewT & gEARi asafaly arEg 1 33 0
33 And quote a~ theun iuthority the text
¢ the self 1s born as ~on * to prove the superiority
of the son
dregrEaean goAva Ay Sy |
ST WRATH FAFA THAG I Ry |
34 And the Autereya Upamishid which
says * This Atma of his (in the form of the son)
18 made his substitute for domg virtnous deeds

Then the other selt ot s (the father’s self)

baving accomphshed hws purpose «nd reached
old age departs

FAWRAN SHIE FIgIEaa U Y |
agiis goiE SEmESART ) 3y 1)

35 They also cite another text which
says that though the Atma may exist, he who
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has no son does not attan to heaven and all
thoge learncd 1n the Sastras declare that the son
mutructed i Vedas enables the father to reach

heaven
AFeABIET T FARYANASLOT AY |
gudi=adgs o senfaad 0 A% o
36 Moreover worldly happiness also de-
pends upon ason and nothing elve A dymng

father gives directions to his wson by such texts
a~ *“ Thou art, Brahman &

TINYAIT S gEaArTiiEaany |

SHewT Ay goea yraETRgEERy || 2o 1

37 Al such scriptures are quoted to
establish the inferiority of self to son, wife, &
Common people ilso admit the superiorty of

the son

aRa-gafy gmfysiaigangar agn |
aYq g Fo gear gAEaEa 0 A< N
38 A father takes puns to obtam wenlth,
s that though he may himself die, ins son and
others may enjoy wealth  Therefore the supe-
rority of the won 1s taatly adimtted
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FERNIAT ARAT AV WA FEATIA |
Malrgeanduma aar fer 1 3R]

39  All the above we admt bur thereby
the selt 1s not established to be subordinate to
anythmg else The term Atma 15 used m a
thieefold sense, figurative, 1llusory and primary

¥agay fahamdwa Mudad |
AGEd WRAAQARIAR]EA T 1) $o 1|

40 When we say that “ Devadatta 15 a
lion ™ we see the difference between the two and
therr 1dentity 18 meant only m a figurative

sense  Smmlarly when we speah of <on and
others as the self

HRIRY T BRY [l F g g |
ACAEAAIST  FIAT LATOHRANTIATT TYT )|

41 Just as w the stump of a tree mistiken
for a thief the notion of a thief 15 unreal (1 e,
does not correspond to object), the distinetions
imong the five sheaths do not hold good n the

case of the self with which they are illusorly
1dentafied
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So that each sheath conceived as the self 1s
1llusonily spoken of as the self
Vo S WY ~ ~ ~ oS0
€ WIT HD A augarsaraanea-t |
Ly - K/ ~ -
QIIFAGATTE T EAARATASTT [ ¥R I

42 As the witnessing consclousness 1<
secondless 1t cannot be said to be distinct from
anything else Asit forms his 1nmost esseuce
the word self must refer to 1t primarils

9T 599§y IY FegreRATTaAr |
ag aerg Yifey adearraer Jar 1 91 Ul

43 Therefore 1n all worldly affairs, accord
g to the context each of these meanngs be
come~ primaty 1 tain and the rest secondary

FYIECRIE OIS |
7 gearear 1 frsarear g sdtwada 1geil

44 Lo a person about to dre, the figut:
tne self alone 1s of use, for taking cate of i~
house &c neither the primary noi the unteal
self 1~ of use  Therefore the son 1 the primir}

<elf 1r such a cas<e
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HAFGAT TEAAEZ G JAI || 8 )

45 In the phrise “Fue recites Vedas™
though the fue 1 seen, 1t should not be taken
as it 18 unfit for 1eciting the Vedas  7Therefore

a bov who 1~ capible of reciting the Vedas 1 to
be understood

Folig giwcerians) YgeAditaar |
A 99 Ffagge gieasami 1 g |

46 In such usiges a~ 1 un lom nd
must become stout™ the hodv 1= 1eferred to as
the selt, as the <on 1~ of no use i eating the
food which 15 to mnke the fither stout

ATAT @IANSALNAET FA T |
wAYT aguln SEEEQIRE 9@ U v

47  In such parlance as “[ wish to obtamn

heaven by 1ehgious observances” the enjoyer

consisting of the sheath of intellect 15 meant by
the self, for insterd of desuing happness for the
bodx recourse should be hd to the 11gid auster:
ties e g, Krichchra
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MEAGHAT & (9IS agr GAFT, |
qefa gomaar a4 g fefargasts 4 ve |
48  When one says “I desne emancpa-
tion”’ the primary witnessing conscioustiess 18
meant by the self Such a person knows
Brahman with the help of 2 teacher md seriptures
and has no desire to do in)y action
g ARar ngewr’e‘mau’%g |
sqaftgar@dr Mufreargear adiraay 1y
49 Just a5 Brahmms wnd Kshatriyas &c
are authotised to peiform only particulm sicn

fice« and no others so the figurative unredl and
primary selves are referied to i smitable places

ax adifea sifaereasyaianasd |
HARAIA g A=Y ANITTF AAG 1 Wo |
30 So m thie purticala  prmary el
referred to m ny parncalu plee, theie
unlimited love  Tn the other two hinds of self

there 15 Just some love In objects other than
these three hinds of self there 15 no love at all

YT FOTUIALIT FEAATEE |
ey sMFANR gerda wgiaT o 4y
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51  These last are of two kinds, objects to
be disregarded or to be hated  Straw &e lymg
on the road are objects of disregard Thger,
snake &c objects of hatred

SIRUT SN WYY T g4 ] Igeaiy |
% saftefran  fig SOERRTINGT T9T 0 8] |

52  Any mdividual thimg may come under
any of the four heads of classification wvis, the
primary self, the secondary self, objects to he
disregarded and objects to be hated, according to
the effects 1t produces on one

WA SgAT gl Ay e |
BTN ESATTARAR Jvanr i w3 )

53 For stance, a tiger commng m front
of a person becomes an object of hate, when 1t 16

running away an object to be disregarded, and

when 1t can be tamed and played with, an object
of amusement and affection

SAWAT [Radt /1 qEEwy saafaR |
AIFEHTT MATET THINTR SH0T 1) 49 |}

74 Though there 1s no restriction that a
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particular object 1s to be loved, another to be
disregarded and a third to be hated, the popula:
acceptation according to their indication 1s fised
Anything unfavourable 15 n object of hate,
anything favourable an object of love , one
neither favourable nor unfavourable 15 an object

of indifference
SeAT JWitaA ey §SNR ageadr
TR swaferdt S aigasFaag T aq nxan

55 Therefore in short, we suy that the self
16 the dearest, objects of cuzoymeut aear and all

other object~ either of ndifference ot of hatred
e aane u1fy Sig gEipmaYEEa |
AT GTT TART TG 11 4E I

56  Other scuptures o ~1y that the self

bany ot all things ¢ g, on

1s the dcarest
of «xistence

wealth, &¢, the 1mmermost |ctor
(1 e, his nmost essence)

e frergeTia weaear @ Sar |
BGrEIT AfrsaradgziafiTwm | gy i
37 A proper ungnuny into the wmcaning
of <criptmies will ~how that the wternal  witness



41

1« the pnmny <~ f aind not the others A proper
enquiry means the grisping of that 1eal entity
differentiited from the five sheaths

ARRRAYGHRATTAIAETT |
T8 AIFATARAT @IBISTSEAF 1) Je

a8 Thit s the =elf lummmons (onscions.
ness which witnesses the ppearance nd dis-
apper e of the thiee <tates of wiking, dream-
mg wd dreunless Sleep (At Brihma and
selt lunnnous consaousness ste il synonymous
terms)

T qontx e AR |
NRET ATIANG GG AET || 4% 11
39 The varous objects of enjoyment tiom
Pran: down to weilth, ae looked upon with
virymng degrees of aftection m  ccordance with
therr varying demees of proxumity to ns
faarga g gaave fyvewaiRgay |
gigatg B g COngRAT B9 9T Lol

h0 A son 1s more loved than wealth one's
own body more than rhe son , the sensory organs
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better than the body , Prann (Life) more than
the sensory organs and the self 1s the dearest
of all
g Rud Qe sfaga@qed
eIt Ut B IECTECCRE LG BT T
61 The scriptures 1llustrate this matter

by means of a dinlogue between 1 wise man and
an 1gnorant man and establish the fact that one’

own self 1s the dearest

wiEds TIMIgAATISINIfAeg axaryg |
SargaREa AFg @i el o &R
62 A knower of truth says that the wit-
nessing consclousness other than tne objective
world 15 the demest An 1gnorant man asserts

that son and others are the objects of greatest
love and that the witness exists to enjoy such

sources of happiness
seAatea fra 73 Rsaa sfaafy
F=IaT I91 AT FAGAT HAIA || &) N

63 Tou the pupil desirous of hnowledge
ind the mere opponent, who both assert that
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<omething otha thin self 1 the deatest, an

answer 1« tiven m the form of mstruetion to the
fir~t wnd 1 eurse to the second

i @t Geedieraga ate avaia |
wiwhiae gga e afa Fasa 0 g9 0

h4  The knower of truth ginves the answer
in the words of scriptute which save  That
which vou conwider  deunest will cwve you
corton ' From a due conuderation of this
reply the pupil finds out the errors m his view
regarding some thing other than the «elf, bemng
the dearest

HBVANAG|AT  (qady FoATATT |
SERIY AT AGAR T A0qG 1 &% N

65 When a man vearns for a son, aud
does not get one the disappointment 1sa sounice
of m~ery to the parents  Even after conception
sortow 1s caused either through abortion or pains
of dehvery

Siae AEANE  FANET T F@ar |
sqiaRgangnes Tved o §§ 1
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! better than the body , Prana (hfe) more than
the sensory orguns and the self 1s the dearest
of all

uq s Fae sfagg@ggar |
FAREIT asear Safads o o §¢ 0
6l  The scriptures 1llustrate this matter
by means of a dinlogue between 4 wise man and

an 1gnorant man and establish the fact that one’s
own self 1s the dearest

qresy TIAGATH AT agq(aT |
Sargantean Wag Sl gEd 1 &R
62 A knower of truth says that the wit-

1essing consclousness other than the objective
vorld 1s the dearest An i1gnorant man asserts
hat son and others are the objects of greatest
ove and thit the witness exists to enjoy such
ources of happiness

aRaaleg &g a0 fAsaa afaarfy |
a@raT I97 Srg@hr FAGAT B N &2 N0

63 To the pupil desirous of knowledge
nd the mere opponent, who both assert that



4}

something othar than self 1= the dewrest  an
ananer 1« aiven in the form of mstruetion to the

first nd a curse to the second

M @ GederaygaT s avaiad |
wiwhae gow foen 3t Fasa u eg )

64 The kuowar of truth gives the answer
m the words of ~criptute whieh «avs “ That
which vou conaider  deatest will  cwm-e you
ortow ' Fromn a due consideration of this
teply the pupil hnds ont the errors in his view
regnding something other than the <elf heing
the dearest

A WRAGAT  [qad FHAE |
FTONHE AATER FEIR T SAGK 4 € W

635 When 1 man yveuns tot a son, and
does not get one the disappomtment 1s a souce
of miery to the parents  Even after conception
sontow 1« caused either thiough abortion or pains
of dehwvery

KA FEAME FARET T F@ar |
syfiacafgaagEEgs el h §§ 1
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b6 FEien when duly born, he may be
sickly or under the effects of evil ~tais and
planets or he may be stupid and obstinate or
after 1nvestiture with sacred thread, he may
remain without education m even if educated,
he max 1emain nnmarited

gam WIIUR =rE 7 ggiEa |
fysiig @eg areg=ar gt Fegad agr || & 1l

67  Or he mas ran after other’s wives or
having a large family he may suffer from povert)
or even 1f wealthv he may die prematurelx So
the misertes of the pirents aie endles

g A= giEt A exeear frstear |
fafigen quar il diwa awasrasg 1l &c

nh8 Fhe puml recogmsing the fundamental

_rror of loving things other thin the self gives
up attchment to them wnd fixmg supreme love
1 his own witnessing self, will be engaged mght
and dav m the contemplation of that self
ATTEEAEARTT aAAGTT

[
ol o8

FIEET ATF  Sr<hr ermg agaiag 1 &1
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69 The above reply also conveys a curse
to the opponent who either thiough obstinacy or
ammosity to the knower of truth, holds to his
own wiew that something other than the Self 1s

the dearest, as 1t consigns lmm to the sufferings
of hell or to the pangs of rebirths

AT EEUERIHTHA ataay |
qEaaads @EtkTsAantniE 1 vo |

70  As the knower of Brahman 1s of the
wture of Brahman, he1s described as Iswara
ind whatever he might wuil, will happen to the
pupil and the opponent

7eg aifgomeaE a9 SEgaaTq |
e SAAFERAT @ A9 ST ) w0

71 To him who keeps his mind fixed on
lis own witnessing Self, the object of supreme

love, the Self will ever be dearest and will never
be destroyed

ARG GCHIAEETAT |

gufy Aiftgd ARy sar i e n

72 Bemng the seat of supreme love, he 1s

of the natme of supreme bliss as 15 seen 1n
P 35



546

scripture that there 1s 1ncrease of bliss concomt
tant with increase of love from the state of
emperor onwards
Qaraage W @wERfagEma |
frgfasagada gatafy ~AREaT 0 el ||
73 (It 1s objected) * If ike consclousness,
Self 1s of the nature of bliss, bliss must accom
pany all operations of mind, just as conscious
ness does ”
AAGSITHIARAT iG99 Tg |
sqIfif Augr agfaaigasag il vy |
74 (To this we reply) *“ No, though the
hght of lamp partakes of the nature of light and

heat, hght only 1s recognised to pervade the
whole room and not the heat Similarly only
consciousness 1s recogmsed to accompany 1n
tellectual operations

TeaRIIEE sty Wiy aUr 9uF |

THRE Tl JES JaT@Ar il eu i

75  Though smell, colour, taste and touch,

mhere 1n the same object, each 1s perceived by
1ts own special sense organ and not by the others

Similarly also bliss
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That 1s to say, to whatever feature we pay
attention, ab the time, we can percetve only that, though
all features exist together

fagraeet A st wraTaTeg RrewoT |
I I WA= a1 9g || w§ |

76 If you object that consciousness and
bliss are non different, whereas, smell, taste &c
are different from each other, we ask you wheher
this non-difference 15 1w the witness or n
the mental operations

AR HEEATATAA goyafaa |
WFHEW TEE TANRTAAITET 1| we |

77  In the fst case, there 1s no separation
of smell, colour & 1 a flower 1I you say that
the separation can be effected through the opera-

tion of sense organs, we reply that a separation
between consciousnese and bliss can be brought

about by the predominance of Rajasic and Satvie
gqualities in mental operations

aagsl Rrgdea aguiieEd |
gy Arfv-agEE fwega 1 ee n
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78 When Satvic Guna predominates, we
see the noo separability of bliss and conscious
ness, as Satva 1s pure When Rajasic Guna 1s
active, the Sutvic bhss 15 masked by the Rajas

which 1s impure

ffadfivenee sadm ga aqr |
TIFBE [RAEHITEEGES aqT a4 || wl I

79 When the very sour tamarind 1s mixed
with salt, the sour taste 1s very greatly modified
and very hittle sournessis felt Similarly (in the
case of bliss)

ag B a quamegaraiy |
faaeg wFgadg @ 9 5 T9q 1 <o i
80 (Itis now objected) * By discrimination

one may come to feel that the Self i1s the dearest
but emancipation cannot occur without Yoga”

JAINA ARAT AT ATAFSH |

N NN A ~ N -

U7 ATHI H49%HA ]I (& qogsnad 1| < i
81 (To this we reply that) What can be

done by Yoga can also be done by knowledge
Yog1 has been described to be a means of know-
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ledge and why should not knowledge arise from
a diserimination of the five sheaths

TeaTEd A WM Uy WY |
T 9T ROTH G T REARERRL 1 ¢ 1

82 The Bhagavad Gita also describes the
1dentical results aceruing to Yogis and knowers
of truth, mn the passage which says that state
(of emancipation) attaned by Sankhyas 1s also
attained by the Yogs

AQY FEAGET  FECISTIACTET |
U =g ant & S SEET I ¢} )

83 Knowing that Yoga 1s umpossible for
some and attainment of knowledge 15 1mpossible
for others, Lord Sr1 Krishna spoke of the two
paths (for final release )

N FIRFIRST TGS QU gAT |
TEaRRTIEA gedr ARTEERER 1) ¢g 1)

84 Where 15 the superionty of Yoga
seeing that direct realisation of Brahman 1s the
common 2im of the two The Yogi and the
knower are ahke devoid of desire and hatred
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+ q siRfvasaRa Sumrafy st |

AT TET AT §Y  ANAFEIATIAD, 1| <4 N
85 One who has realised that the Self 1s
dearest, has no desire for any objects of enjoy-
ment To One who has nothing inimical to him,
where 15 the room for desire and hatred ?

R afigsy Tvged s |
T4 gaw A SgRdwi aww 0 ek
86 The hatred towards the objects un-

favourable to the body (e g, Scorpions &c,)
18 common to both Yogi and the knower 1f
you say that he who feels any hatred for such
things, 18 no Yog1 we rejoin that one who feels
hatred has no real knowledge

faer sRrar g sgagr g9 9y |
gard} ARy SagmaERasa | <o |l

87 If you say that in worldly affairs, the
mamfestation of dnahty 1s common to both and
that there 1s no duality to the Yog: during the
state of enhightened reflection (Samadh:) we sry
that nerther 1s there any duality to the knower
when he discriminates the Self from the non-self.
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fragay agEnREamEaS |
wA f gdlda asaaR@EEey 1 ¢¢ N

83 The perception of the absence of
of duality 15 dealt with m the succeeding
chapter, named the * bliss of non-duahty”
There everything will become clear

WY1 TEAANEARIERGS S |
waiEWif SaiE ager agar waEn <] 1

89 If you say that he alone1s a Yogin
the proper sense of the word who 1s ever engaged
mn the contemplation of Self-bliss and who does
not perceve the external world, then blessings
be on you (for the differences between us have

vamshed )
AQWERINY F°X AgAEiasy |
fadtaears cafmaramsgl fareT | Qo il

T AR I

90 1In this second part of the section deal-
ing with Brahmic bliss, 15 described the bhss of
Self for the benefit of dull persons




SUMMARY OF CHAPTER XII
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The bhiss of Atma 15 spectally intended o be taught
to such persons as have a dull ntellect and who are yeb
destrous of knowing truth about Brahman All things
including wife, sons and wealth are loved not for ther
sakes but for the sake of Seli Self 1s nevel loved for
the sake of anything else Love for the Self 15 not the
same a8 desite, for 1t exists in the absence and presence
of desires  Food, drink, wealth &0, become objects of
desire, inasmuchas they are the means of causing happt
ness to the Self The Self cannot be considered to be &
means of happiness as 1 that case who would be the
emjoyer of happiness? The qualty of being the achion
end the agent canno$ inhere n one and the same tinpg

Some affection may be felt for means of happinoss
and 1t may change from one object to another But the
love for the Self 15 unlimited and can noscr shult to am
thing else The Self cannot also ba an object of indiffer
ence hike o bt of straw, for the Self that 1s to be rogard
ed with indifference 18 not different ltke a bib of straw
from the Sell who 15 to regard 16 with indifferonce  Self
never becomes an objeot of hatred as may bc supposed
1n the case of those who expross s desire for death, for
1n such instances 1t 18 only the hody that 13 destred to
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be given up It 1s the Self that desires to give up the
body and s0 the Self cannot be smd to hate himself
Thus one's Self 1s the dearest of all Some of the Serip

tural passages may ab first appear to teach the inferionity
of Self (Atmu) to others e g son eto, but Atma 1s used
In a threefold sense, figurative, illusory and primary ,
and 1n worldly affairs, according to the context each of
thasa hacomes primary tn turn and the others secondary
In the primary self there 1s just some love and 1o objects
other than the three kinds of self there 18 no love at all
These objects are of two kinds, objects to be disregarded
and objects to be hated Any mdividual thing may come
under any of the four heads of classification vi1z, the
primary Self, the secondary self, abjects to be disregar

ded and objects to be hated, aceording to the effects 1t
produces on one Therefore the Self 18 the dearest,
objects of enjoyment dear and all other “objects either of
imd:ifference or to be hated  Therefore one should after
proper enquiry grasp that real entity differentiated from
the five sheaths and recognrise the fundamental error of
loving things other than the Sell and give up attachment
to them All mental operations are socompanied bv con

sciousness but not always by bhiss  This 15 bscause to
whatever factor we pay attention at the time, we can
perceive only that, though the other 1s also present

Moreover when Satwa Guna predominates, we see the
pon separability of bliss and conscwousness, as  Sabwa 18

pute When Rajoguna 15 active, the Batvic bliss 18
masked by Rajas which 18 1mpure
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It cannot be sard that Yoga i1s necessary for final
emancipation, though by diserimination one may come
to feel that the Self 15 the_dearest Yoga 15 & means of
Enowledge, just as much as diserimination of the five
sheaths 15 Knowing that Yoga 1s impossible for some
and attamment of knowledge 1mpossible for others, Sn
XKrishna spoke of two paths for final release One who
has realised that the Self 15 dearest has no deswre for
any objects of enjoyment and 15 always enjoying supremse

bhss



CHAPTER XIII

—_— O —

AFATATETHNY |
AEMATT gUH T T SARAIAE F57AN |
Y AFENGH dgae 9539 Il ¢ |

1 [f yousay that the bliss of Yoga des-
cribed above 1s the same as the bhss of Self

detailed in the preceding chapter and ask * how
can the bliss of the Atma umted with duahty
(e g, the body and with which the self 1s united)
be the same as the bliss of Brahman (who 1s
secondless) ” we ask you to hsten

wrETEgEET FdagdRaT |
ARG SaNgET g 1| ]

2 Asdescribed mthe Taittereya Upanishad

the whole world beginning with ether (Akasa)
and ending with one’s own body, does not exist
as disbinct from bhss which therefore 15 of the
nature of secondless Brahman
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It cannot be said that Yoge 1s necessary for final
emancipation, though by diserimination one may come
to feel that the Self 18 the dearest Yoga 18 a means of
Knowledge, just as much as discrimination of the five
sheaths 18 Knowing that Yoga 1s 1mpossible for some
and attamnment of knowledge mpossible for others, Sn
Krishna spoke of two paths for final release One who
hes realised that the Salf 18 dearest has no deswre for
any objects of enjoyment and 1s always enjoying suprere

blhiss
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—_— ) —

FAEATAFETHTNH ||
Aunaeg QU ¥ § HARAETE F5GATY |
FU AGAHIE AEIER F=FY I {0

1 If you say that the bhes of Yoga des-
cribed above 1s the same as the bhss of Self
detailed mn the preceding chapter and ask * how
can the bliss of the Atma umited with dualty
(e g, the body and with which the self 1s umted)
be the same as the bliss of Brahman (who 1s
secondless) ” we ask you to histen

sEIEIREyEFT afadagdiRey |
ARG daARaT g 1) R |

2 Asdescribed i the Tattereya Upanishad
the whole world beginmng with ether (Akasa)
and ending with one’s own body, does not exist
as distinct from bhiss which therefore 15 of the
nature of secondless Brahman
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AINFIRY a7 AHART @ a7 |
g O T IJYFARSE o g 1 2

3  The world arines from bhss, 1s mam
fested m 1t and and at last becomes merged
it Therefore how enn the world be different

from bliss ?

TOIWBIGE IO Dol 7 wgaam |
B U QAT 7 FeI N ¥ 1

t It should not bie doubted that the world
s difterent from  bliss just as a pot s different
from the potter from whom ot arises  because
the bhiss 1v the matctinl canse of the wmerse as
chiy s the materl cwise of the pot and not the
ethaent canse of the world s a potter 1~ of the
pot

Ruldgam gever gaid @@ 7 § G |
w2) & afy areemgemm @l g8 0w

5 The muamtennnce wd destinetion of

the pot do not rest in the potter but m the dny
as 1y well seen Therefore bliss as the mnterml

canse of the niverse s «ln 18 of the pot)
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e iy el aftoniy =
AETS 9 FAFE) F HSITHIA 1] & 1)

6 The waterial cause 1s of three kinds
(1) Cause giving 11se to appearance of change
without any real change, (2) cause giving nse
to a real change and (8) one set of causes pro-
ducing quite different effects The last two
which presuppose space cannot be predicated of
(Brahmic) bhiss which 1s partless (and therefore
spaceless )

~ S = ~ "
ﬂwrrqarmmrqmmﬁmﬂqat |
TR qEEd frsqtas argrer @ g 1w |
7 Those who argue that the third kind of
materal cause 1s the true one, say that one kind
of a matenal gives rise to something quite

different from 1t as the threads are different
from the cloth and yet give rise to 1t

All chemical combinations may be smd to
Hlustrate the fact of the effect being quite different from

the canse e g, Hydrogen and Oxygen forming water
by thetr union

HATALAG(ALHER TILOTIHTT |
R Y HFFA gAN FUES AT || ¢ 1
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8 Those holding the second doctrme say
that one substance becomes modified into another
as milk nto curds, clay into pot, gold mto ear-
rings &c

HFEAFFIAN g Aaa) Sgadad |
frtirread 4 aeAiaseTa 1 § I

9  Those holding the first doctrme say
that 1t consists 1 the appeunance of one thing
i nnother as the rope nppeanng as a snake and
as Ahasi appeus to be dome shaped and blue
(though 1t has no shape or colour)

qqr PIw smey Aadl sigsgany |
ariaRs HRYET @{EAITENREET I Lo I
10 Similar illusive nppearances may oeeur
m the impartite Brahman  Thas let the world
be assumed as arising n the mparute bhss
Like the power of a magician, the power of
Maya may be sud to create this objective world

witn gwrRgysAnt agges JuNgl |
sfearaer TeaioswawE g & | 1 LR

11 lorce does not exist apirt from the
thing which possesses 1t, for 1t 1s s0 seen (1¢, t0
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be inseparable ) Neither are they one  Asitis
sometimes not manifested 1n the presence of
obstacles, 1t cannot be said to be non-difterent
from 1t We cannot also say that there 15 no
force as 1n that case what can the obstacle
oppose ?

AW FAGAAEEEE ST |
SHSARRER |Faefgaiagaaar (1 1] ||
12  As force 15 mferied from its action,
we wnfer some obstacle to 1t when the action 15

not produced When the flames of a fire do not
burn, we nfer some obstacles e g, Incantation

(=
&e
= J ~AF N
FarAmfa @ofeel gRAIsHET |
queE At Crarmasieas i1 (]
13 The sages came to know of Mayic
force of Brahman being veiled under 1ts Gunas
This divine force appears to be of different kinds

as 1t mamfests iself variously i the form of
actions, knowledge and desires

Ty e wig afagar ausAdl |
gAmiFa quag fa@ugoagag | % )



538
8 Those holding the second doctrmne say
that one substance becomes modified into another
as milk mto curds, clay mto pot, gold mto ear
rings &e
SR g Raar edad |
faiirasadt sy agwigaseTg Il § I
9 Those holding the first doctrine say
that 1t consists 1n the appearance of one thing
1n another as the rope appeaiing as a snake and

as Akasa appears to be dome-shaped and blue
(though 1t has no shape or colour)

qar fadw ey faadl seTigsaarn |
ARG HROET EErgSewamag | Lo Il

10 Similar illusive appearances may occur
mn the impartite Brahman Thus let the world
be assumed as arising i the impartite blss
Like the power of a magician, the power of
Maya may be said to create this objective world

gin geRgyEAnt qggla SN |
qive 9T TEEEeTavE g s g I 11

11 Force does not exist apart from the
thing which possesses 1t, for 1t 1s so seen (1., to
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be 1nseparable ) Neither are they one Asitis
sometimes not manifested 1n the presence of
obstacles, 1t cannot be said to be non different
from 1t We cannot also say that there 1s no

force as 1n that case what can the obstacle
oppose ?

T¥ FAGATEGHE AT |
SAPARER WFEAFIgAfaa=aar 1 g 1)
12 As force 1s mferred from 1ts action,
we 1nfer some obstacle to 1t when the action 1s

not produced When the flames of a fire do not

burn, we nfer some obstacles e g, Incantation
&e

Yaramfta EoaEl gRAISHET |
qued FfraErar GRammEsTas o ¢y 1
13 The sages came to know of Mayic

force of Brahman bemng veiled under 1ts Gunas
This divine force appears to be of different kinds
as 1t mamfests 1itself variously in the form of
actions, knowledge and desires

gt §ga wig Sfage aessEi |

TAgiFd QU (MERIgoAEE (| L% U
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14 Thuos say all Vedas and sagese g,
Vasishta Parabrahman 1s eternal, all pervastve,
secondless and possessing all power

Taigaly STEl SEEERETSS |
frsgiFamsor aa gOiggesad !l 14

15 Whenever Parabrahman 1s revealed by
an operation of 1its force, the latter becomes
manifested  That phase of Brahmic power
which gives r1se to consciousness, 1s manifested
m the bodies of embodied bengs (so sad
Vasishta to Rama )

WFERNFaE ANy FEIAFAEAIES |
gaufraQyu g qreairaaads 1| 1§ I

16 The force of movement 1< seen 1 arr,

hardness 1n stone, flmidity 1n water, and burning

power 1n fire

FrANGACEUHRN AT FAGATRT |
» < ha 5} ~ o
QYIVSFAHGETAIT SAITGreqd TARATA 11 g !

17  Immateriahty 1n space, and destructi-
bility 1n objects that are being destroyed The
world 1s 1n Paramatma just as a large serpent 15
m the egg 1n an embryonic state
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FOTABATIWRIATIHSAT, |
ag ior qur gayEadg A0 Ryag | L
18  Oras a tree with frmt, leaves, creepers,
flowers, smaller and larger branches, roots ete m
theseed (Thisillustiation of the tree bemng latent
mn the seed should not be applied to Brahman
toto as 1t would otherwise make Brahman the
“Parmama” cause mnstead of being  Vivarta™ )
sRRTIBrEgireY aaiggi-a aFag |
FmwehifaammEeiRaT aea 1| 1R |
19 By 1ieference to differences m space
and time some forces arise from Brahman 1n some
places and at ceitain times, just as special seeds

sprout out from the ground at special places and
special times

q arear war U feiRaagEy |
TeRaAreAHt I g9 IS 9949 1) Qo (I

20 When the eternal, manfesting, mfimte

Brahman assumes the cognising power 1t 15 saxd
to be, mind

R AEATgEFAATE T

THRIGETIA FATIET |
P 36
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gansr Rarir & nar siwr-
wrEAIRpgATETESAIRRd 1| R il
21 Furst arises mind, then a perception of
bondage and emancipation, then the umverse

which are mecluded the worlds and so on hke
tales concocted for the amusement of children

areed g ARG gt 9iFa gar sang )
sicaRa AgIEE UIgHET AT 1 R
22 A nurse repeated the beautiful storf

to please the child i ber charge “Ina certan
place there were three worthv princes

& 7 wret gdweg T GF A T T |
qafia § qagedr ageaTa 99 (| 3 1

28 Of these two are not born and the
third has not even been conceived i the
mother’s womb  They lived in the town of
abolute non existence, heing endowed with all

good qualitres
SRAEPAARRT Az |
wegFAl WW gQIREy Sewied it k¥
24 The three pure minded princes came
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out of their town of non-existence and saw
growing 1n the sky, trees laden with fruits
ARSI af USTGARANY T
gany fgar ga anaisasgim o Ry |

25 They went to the town of futurity
and lived there happily, engaged in hunting

AR FASTT A TSHEANAF! FAV |
fmg @ a9 @ M=o R g |

26 The boy being unable to exercise
discrimination believed the story of the nurse
to be true

g0 gETar ARgadaany |
ASHEANYFILRIRYRGINAT 11 R |}

27 lo persons devoid of judgment this

world appears to be as tiue as the story was, to

the boy
AR BRTeTRATamEE Rreaay |
afty wqumra &3 TR 0 ]¢ )

28 The sage Vamshta, thus described the
force of Maya by such stories This force 1s
now described more 1n detail
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P HAaRT FAFSRral Dy |
T T afra@agdiad n ] U

29 This Mayx force appears to be distinet

from s eflect (the world) and its s
(Brihmnan)  The blister 1 distinet from the fire

which enused it The foree 1n mforred Hiom 1ty

efloct
IYIWGUEIY T2 wEAt Gt |

QeI weayigEar gleawaaiyar | 3o I

30 The pot with s thichness and
rotundity 1 the product of foree actmg on ey
with s five properties, sound, smell &¢ But
the foree 1w diferent from either, (1, ¢ the pot

or clay)
7 oAty weqIE  merqraeg U1 aAw |
od TR @iasAal 7 faggaas o 28 0
31 Force does not possess the characters

of the pot or of the clny nnd s distinet from

both Tt s thorefore unthmhable and mdes nb

able
wrila g mialfegr aaaftaar |
got@iapaa FSETEr 7S 0 3R U



565

32 Before the formation of a pot, the
capability of giving rice to a pot was mherent 1
the clay  With the help of the potter, wheel &e
the clay becomes transformed 1nto the pot

gyaiRkRscEs anifg sy g’y |
HIHA T2 TEEFLEFS I ) 33 ||

33 Persons without discrimination con-
found the properties of the effect with those of
clay and speak of 1t as the pot

FOIGSAMIX g1 AW & A g2 |
9Ty SR gFar & e 0 3w

34 The clay which existed as such before
1t was operated upon by the potter 1s not a pot.
It becomes a pot only when endowed with the
quahities of thickness, hollow cavity &e

[ S WY . S Yo

g 927 ¥ ggr A AAnT ageigon |
AR gU RvsqurEaRIgom o 3y 1)
35 The pot 1s not different from the clay

as 1t cannot exist without clay and 1t 18 not

identical wmith clay as no pot exists 1n a lump of
clay
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st shEARET giTwa afvas |
HEUFIR FiFaRFA SqFAHT TSI N &I
36  Therefore bemng a product of force, 1t

1s as Indescribable as force itself It 1s called
force when 1t 18 mwisible and 1 1ts wisible

condition 1s called a pot
rgenfesiamiiy qrr @ 59599 9 |
[ XN - ~
TAIFFAAEANg 0 safrargge il v |
87 The power of a magician 1s mvisible

before 1t 1s brought into operation  Afterwards
1t manifests itself m the form of an army of

Gandharvas
oY WEMASH AFreargaraant |
FAErTarIERgaaa Jmdtsgla 1 3¢ N

38  Therefore the scriptures predicate non-
entity to all products of force and entity to such

substances e g, clay in which force inheres
Trgsg swAE AEa e a9t |
waARauge g g Fasglasr 1 1 )

39 The products of force e g, a pot
baving no further substantiality than possessing
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4 name have no real entity, whereas relatively to

them clay possessing -ound, smell &c 1= said to
have entity

Y o0 b
sqFqIEUFd agrawr s fsargaEE )
W SPNREH FRUEAFASSH || Bo I
40 Of the three Viz, products of force,
the imvisible force and that in which both these
inhere, the first two exist only one at a time but
the third accompantes both as the constant basis
fw@Ta wrEAw 9 SEAFEGIRAATTNTE |
ageadl qeq | qI9T e g™ 1 owe
41 The products of force though wisible
have no real entity as they are hable to origin
and destruction  When they originate, they are
known by names mvented by men
sy Agshy ARAIIEIAgI |
A AT FETAEIT TEIGE 18R )
42 Though the products are destroyed,
their names continue to be uttered by men As

they are described 1n words their entity 1s purely
nominal
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wAT ST A aias |
HEUFq WIFAGFA! SqFqA qSAAI 113 &)
36 Therefore bemng a product of force, 1t

1s as 1ndescribable as force itself It 1s called
force when 1t 18 mvisible and 1 1ts wvisible

condition 1s called a pot
GrgenfesaEiy arr 7 sas9d g9 |
THIEFISEATRY0 safFaargai 1l 3w 0
87 The power of a magician 15 nvisible

before 1t 1s brought into operation  Afterwards
1t manifests 1itself 1n the form of an army of

Gandharvas
T qEEaET ARReEgaraany |
FsuuraRgaEE [Ed=gR 1t 3¢

38  Therefore the scriptures predicate non-
entity to all products of force and entity to such

substances e g, clay mn which force mnheres
arSfasE A AR A 9a]r |
waiRgugs g acar wasgfast 1| ] 0

39 The products of force e g, a pot
having no further substantiality than possessing
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4 name have no real entity, whereas relatively to
them clay possessing <ound, smell &c 15 said to
have entaty

SqFAIEATA AR g PHrsargdigadr |
yale seage gdiasagassia 1| Bo N
40 Of the three Yiz, products of force,
the 1nvisible force and that in which both these
mhere, the first two exist only one at a time but
the third accompanies both as the constant basis
f@e WEAEA T SAFEERd AR |
ageadt geq @ ara feard gt nogg |
41 The products of force though visible
have no real entity as they are hable to ongin
and destruction  When they originate, they are
known by names mvented by men
sy ARsfy aitemaTeagaty |
I A FrErArEeT AU Il ¥R |
42  Though the products are destroyed,
their names continue to be uttered by men As

they are deseribed 1 words ther enfaty 15 pnrel
nominal Y
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fracaafmtrEs=Trewnsme |

sqFaes 9 g agY aed fhieggiRag 1 83 |

43  As they have no real entity, are hable
to destruction and are described by names
coming out of the organs of speech, the nature
and properties of visible products of force e g,
a pot, are unreal

SATHS A0 [REAATFEINE |
AR T TF FTEG FEAA N g2 )

44 As the substratum clay keeps 1its
umiform nature while the product of force 1
visible, before 1ts origin and after 1ts destruction
and as 1t undergoes no change and suffers no
destruction, 1t 1s said to be the real entity

SqF 9e AmCERNmaRE |
ATIT HONT WEIY Haqd || 94

45 (Tt 1~ objected) “ If what 15 expressed

by the terms “ mamfested ”” “jar” “Product of
change ™ 15 unreal then why doe< not knowledge

of the entity of the «ubstratum cliy destroy the
1dea of pot &c”
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g Ty T REAAREGT |
seehaiviEE digen T @wEa | 8%

46 (To this we reply that) The notion of
the real entity of the pot has been destroyed
thereby , therefore the destruction of the notion
of the real entaty of the pot from a proper know -
ledge of 1ts substratum should be regarded as

destruction and not the actual imperception of
the pot

guREgE! A wEafa q qga |
ATHAATARARTRAT Fearaenize 1| ve |

47 The winverted 1eflected image of a
person, in water 1» mever mistaken by anybody
for the real per-on standing on the bank of a
river

STy guder WA= |
qaggwm&-m&a&a e Ruag 1 g¢ U

48 Therefore the knowledge that every-
thing other than the substratum Brahman, 18
unreal, 1s the means of emancipation to those
who hold the doctrine of non-duality As the
substratum clay 1s not rejected, the appearance
of a pot 1n 1t 1s accepted
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TRUTH IR FATHRETAT |
Tqegaui gy gegveedid g 1l 8] 1l

49 In a case of actual change as that of
milk into curds, the former substratum mlk
disappears  But i the modification of clay and
gold in the pot and ear-ring respectively the

substratum remains as such

¢ WY A GEE SUSAAIGO |
% giifte 9 @Ry |REpE 1 4o Il
50 It should not be doubted that the
broken pieces of a pot do not resemble clay for
they do so when reduced to fine powder The
persistence of gold in the case of ear-rings 1§
quite plan
&g} aRomaleg gaEREasHI, |
TaEar g TEae T 99 4 4t il
31 When milk becomes curds there 1s
actual change of substance, as mulk cannot be
recovered from the curds whereas m the case of

4 pot, the original substance e g, clay &c
remains the same and can be recovered from

its modified products
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Here pot and golden ear-rings may be cited as
mstances of Vivarta

® RW S HEr 2UAwead |

TRIPIGT NFE FEABET TIF 1 4R |

52  According to those who hold that one
get of causes produces a different set of effects,
clay should possess two sets of properties, for
canses and effects must have different forms,
sensations of touch &c

gegAowaAT TEFaaanEon |
TrEIET TEdETaaE aaaegy 1| 43 i)

53 Aruna’s son Uddalaka gives three
examples of clay, gold and non  Therefore one
must firmly fix 1n mind the unreality of all effects
(Phenomena )

SRRET  BIATA T8 QISAIA |
FGRASTATT FIARNIRIT U 49 1l

54 Uddalaka says that when the cause 1s

known, all 1ts effects are also known But how

from a knowledge of the real cause can know-
ledge of unreal effects arise ?
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TRUTH g6y AATHIREIT |
TG faad geguesdi & Il ¥R I
49 In a case of actual chinge 18 that of
milk nto curds, the former substratum mlk
disappears  But m the modification of clay and
gold mn the pot and ear ring respectively the

substratum rem uns as such

9¢ WY 9 9EIF  DUSHAHIGONT |

3 <iiRa g9 @vieT ARged I Ko Il
50 It should not be doubted that the
broken pieces of a pot do not 1esemble clny for
they do so when reduced to fine powder The
persistence of gold in the case of ear-1mgs 1
qmte plan
&ftug qftonaleg gReaR@asan |
varEar gEidian cgreaeE 9 glad 1 4t i
51 When mulk becomen curds there s

actunl change of »substunce, as mlh eannot be

recovered from the curds whereas m the cise of
u pot, the orygmal substince « g, clay &

remuns the sume and can be recovered from
1its modified products
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Here pot and golden ear rings may be oited as
mstances of Vivarta

AR S/ e A |
TIOGIE AT FEABTOET THE W 4R W

52 According to those who hold that one
set of causes produces u different set of effects,
clay should possess two sets of properties, for
causes and effects must have different forms,
sensations of touch &e

geganmaAi eEraaaen |
NG NEAHETET Taagy | 43 |
53 Aruna’s son Uddalaka gives thiee

examples of clay, gold and non  Therefore one

must firmly fix 1 mind the umeality of all effects
(Phenomena )

SRURRE FENGE T \isagq |
SAMASTINA FAATRIY 1| uy ||
94  Uddalaka says that when the cause 15

known, all 1ts effects me also known Byt how

from a knowledge of the resl caure can know-
ledge of unreal effects arise p
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AT AeIE Al SBERa |
@A geaer 919 BROENET 1 44l
55 It 1s commonly seen that an effect
e g, a pot, 1s a modification of 1ts material cause
clay The clay portion of a pot 1s the entit
Therefore by understanding the cause of the pot
%1z, clay, you understand the real entity of the
pot
AT A ARG |
qA gAY erArgaaEag ) 1§ 1
56 A knowledge of the unreal portion of
the effects need not be taught, 1s such knowledge
cerves no purpose A knowledge of the truc
entity (e g,) self 1« of u~e to men (as means of
emancipation) while « knowledge of the unreal
portion 1s of no use
afé srafEArFRaEAHdiRa |
FIREEET e [T 1 4s |l
57 (An opponcnt ~ays) * The niyimng that
Lnowing the cause 1- the <une as Lnowing the
effects, ~mply means thit 1 hnowledge of clny
gnves n~c to 1 hnowledge of 'y What 1~ thert
wonderful about this 7"
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ag FHY T@E@N SR SEAq |
fredr wiiEgEe e $9 A | ae
38 (The Vedantin rephes) * True, that
the real entity 1n the effects 1s the same as the
cause, may not be surpiising to men of diserimi-

nation, but who can prevent the ignorant from
bemng surprised at this P "

~ o o An Ly ha
HIGFHAT QRUNAT I BIEHHFHILI |
T GEaf gen mgaedT fGemEg o a9
59 He who holds that a cause gives rise
to an eftect different from 1tself, he who holds
that a real change 1s produced mn the eftects and
a common person will wondet on hearing that

the knowledge of the one cause produces a
knowledge of all 1ts effects

AEAGEFIHATHE FIT |
a9Eig FA WT AT FEEt n o o
60 In order to turn the pupl towards the
secondless one the Chandogya Upanighad teaches

that by knowing the one cause all the effects are

known Nothing 18 saxd about the differences
between the many effects
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STHW B FAl SHERT |
TGN GIIET AT FROEET ) 4% 1

55 It 15 commonly seen that an efect
e g, a pot, 1s a modification of 1ts material cause
clay The clay portion of a pot 1s the entity
Therefore by understanding the cause of the pot
viz, clay, you understand the real entity of the
pot
AFaIGl 7 AECAGEIIFIANTE |
aETH gad earArgaraEaag Il 4§ 1
56 A knowledge of the unreal portion of
the effects need not be taught, as such knowledge
serves no purpose A knowledge of the true
entity (e g,) «elf 1« of use to men (as means of
emancipation) while 1 knowledge of the unreal
portion 1s of no use

afE sROTAEARFITmATREH |

~

TIAFIREIgEE® T AT i ae i
57  (An opponent siys)  The saying that
knowing the cause 1s the <ume as hnowing the
effects, stmply means that 1 hnowledge of clny
gnes rise to a knowledgeof clay  What 1s there
wonderful about this ?”
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38 (The Vedantin reples) * True, that
the real entity in the effects 1s the same as the
cause, may not be surpiising to men of discrimi-
nation, but who can prevent the ignorant fiom
bemng sw prised at this ? "

st qRondT T SREFRFEN |
R GaNf g NgEAT FEmy ) w
59 He who holds that 4 cause gives rise
to an eftect different fiom 1tself, he who holds
that a real change 1s produced mn the eftects and
a common petson will wonder on hearing that

the knowledge of the one cause produces a
knowledge of all 1ts effects

AN o ~
sEatigEisgHaAsE daa |
wdEly HA7 A9 AwREE HERar o o )

60 In order to turn the pupil towards the
secondless one the Chandogya Upamshad teaches
that by knowing the one cause all the effects are
known Nothing 1s saxd about the differences
between the many effects
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The seriptures are admitted as evidence In
matters 1n which perception and inference can be of no
use Hence scriptures Jose their characteristic autho
nitativeness when they are taken to inculeate truth
within the province of perception and inference Nay,
when they actually seem to deal with emperic matters,
the scriptures cannot be taken to be n earnest This
1s the canon of interpreting the Vedas

TSRSt oaa e |
adwseEla smgfawsaang 1| & 1l
61 Just as by a knowledge of clay we
know all objects made of clay, so by knowmng
Brahman the whole phenomenal universe may
be known

AT T& AAGIRAF T |
A o AW iAgEEgSET 1 §R I
62 Brahman 1s of the niture of existence,
consciousness and bhiss and the world 1s of the
nature of name and form T ipamiya Upamshad
mentions the Brahmie indications of existence,
consciousness and bliss

IR S1g q@T AG TgT |
GAGAR ATAIA-q ogang (| &3 It
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63 Arunt described Brahman as of the
nature of emstence (Taittinya Upamshad) the
Rig Vedas as of the nature of consciousness
(Autereya Upanishad) and Sanatkumara as of the
nature of bhiss (Chandogya Upamishid) Sum
larly other scriptmes

oS oY

i sdwni sar amfE {AEE )
g SAHEONH AWEY T AT 0 ke N
b4 Purusha Sukta says that Brahman

remains after creating forms and giving them
names  Another scriptme says “1 reveal names

and forms”
FSHIFT GU GHEA sqIieay (34w |
AP FARREATAYT AQOTSTFANG 1| &Y |)
65 Prior to evolution, the universe was
I an unmdnifested state and subsequently

became mamfested by name and form By the

term “ unmamfested” 15 meant the indeseribable
power Maya in Brahman

eiffrasmmer As aigsEwyr )
wiat g uef traww¥E g ey o g% )

66 This Maya present in unchangeable
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The soriptures are admitted as evidence 1n
matters in which perception and inference oan be of no
use Hence scriptures lose their characteristic autho
rifativeness when they are taken to ouleate truth
within the province of perception and inference Nay,
when they actually seem to deal with emperic matters,
the scriptures cannot be taken to be in earnest This
1s the canon of 1aterpreting the Vedas

mqﬁqm’%armm&quué‘rﬁaﬂ I

adwERld smgfaRwsaan (1§ I
61 dJust as by 1 knowledge of cluy we
know all objects made of clay, so by knowing
Brahman the whole phenomenal universe may
be known

afEgaETEA® A AHGIAT T |
G Fa G ARGEIgINOT 1 §R I
62 DBrihman 1s of the nitme of evistence,
consciousness and bliss and the world 1s of the
natute of nime and form  Tapaniyn Upamshad
mentions the Brihmic indieations of ewistence,

conscriousness and bhss

AEUAIEO g, AWA AG G |
AFAR ATA=gHaAN=qx qegany 1 &3 It
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63 Arum deseribed Brahman as of the
nature of existence (Tattinya Upanishad) the
Rig Vedas as of the nature of consciousness
(Axtereya Upanishad) and Sanatkumura as of the

nature of bliss (Chandogy « Upantshad ) Sum
larly other seriptmes

iy |dgarin ger amiy fef
W SAFE Aawed W A 0 ke )
b4 Purusha Sukta says that Brahman

remains after creating forms and giving them

names  Another seripture says “1 reveal names
and forms »

WEIFT JU ABEEA sqUAS (BT |
afragieniaw smoasTERRE | gy |)

65  Prior to evolution, the umiverse was
In an unmanfested state and subsequently
became mamfested by name and form By the

term “ unmanifested ” 1s meant the indescribable
power Maya in Brahman

sRtraRgie fer o )
Wit g 5 i g A ) g )
66 Ths Maya present 1n unchangeahle
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Brahman undergoes modifications 1 numerous
ways  Mava 1s to be known as the maternl
cause of the world (Prakrit1) and the Supreme
Lord as the controller of Maya

[T RAER wrEw St w7 A o
HABIAWS I A-AYE1 7 g avqq Il §v Ul

67 The first modification 15 Akasa It
exists, 1» manifested and 1s dear to all  Its own
natare 1> space which 1s unrcal, while 1ts other
three propertie derived from its cause are real

q 5% qIAREd g qma |
WgIEaFa T TR TSRS a€q || §¢ N

68 The spatial property did not cxist
before evolution, and does not ewist after the
destruction of Ahasa  and as 1t has no existence
either before evolution or after destruction, it
has no real existence even 1 the present

ASTWEH @A swameqria A7A |
ASAFANIAATAN Feolga a7 1l &R I

6Y Lord St Krshna told Arjuna that
bemgs are unmamfest i ther orygnn, manifest
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i the mddle state (1e, m the present) and
unmamfest m then dissolution

#EN Wil wgneeie ader
frowd aydemgiiiaeeat i vo |

70 Just as clay exists 1 pot and other
products m all the thiee states of time, so
existence, consciousness and bliss ever peivade
the Akasa When the i1dea of space 1s 1ejected,
one experences n one’s own self, existence,
consciousness and bliss.

wgHs [Fegasd 9% % wifw § az )
PRI NG 9 W F 0oe 0
71 If the notion of space 1s forgotten
what 1s there left ? I you say “nothing ” we
accept 1t and say that that which 1s represented

by the word 1s 1evealed (That 1s, the persis-

tence of consciousness 18 shown thereby Only

the objective element 1s negatived by your saying
that nothing 1s left)

QIEFART JEAAGIAAR Fegan |
MFFEAAMATIAET AT &Y 1| W% 1)

72  Therefore we predicate existence of 1t
P 37
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Brahman undergoes modifications 1n numerous
ways Maya 1s to be known as the materal
cause of the world (Prakrit1) and the Supreme
Lord as the controller of Maya

W R wEtm aiie a7 8
ATHIREET &Y QA A g awaqg b ]y i

67 The first modification 15 Akasa It
exists, 18 mamfested and 1s dear to all Its own
nature 1s space which 1s unreal, while 1ts other
three propertie« derived from 1ts cause are real

q % qAaEad 9 e awd |
HIGEFT F AR AAEST qaAqT || €<
68 The spatial property did not exmst
before evolution, and does not exast after the
destruction of Akasa and as 1t has no existence
either before evolution or after destruction, it
has no real existence even 1n the present

SETWISH AU sqeneria W |
ssaFAgAFISAE S 9 )1 &R NI

69 Lord Sr Krishna told Arjuna that
beings are unmamfest m ther origin, mamfest
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i the mddle state (e, m the present) and
unmamfest 1n theu dissolution

» ~ ) Ay
7Y W SgaTsta ad |
o axdEmgiaseRtt | vo Ul

70  Just as clay exists in pot and other
products 1 all the thiee states of time, so
existence, consciousness and bhss ever pervade
the Akasa When the 1dea of space 1s 1ejected,
one experiences in one's own self, ewstence,
consciousness and bliss

wEER [Feasa & % Al EECH
e

AN Sgeg AW aEdawl {0 et
71 If the notion of space 15 forgotten
what 15 there left ? If you say “nothmng™ we
accept 16 and say that that which 1s repiesented
by the word 1s 1evealed (That i, the persws-
tence of conseiousness 1s shown thereby Only

the objective element 15 negatived by 3our saymg
that nothing 1s left)

FIEFAIRT SAAAIETAT AGE, |
HIFEEAMIFEIEIR A &L N WR N

72 Therefore we predicate existence of 1t
P 37
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As 1t 1s subject to no misery, 1t 1s bhss The

absence of favomable and unfavourable cucum-
stances constitutes the bliss of self

aTgRed gl eEntEer g § @ |
gAY fMSAegl g @ @ g s il wi i
73 As a favomable object gives 1se to
pleasure and an unfasourable one to sorrow,
there 15 the bliss of self in the absence of both
(1 e, mts natural state) No one experiences
misery 1n the natural state
~ NN C_ % N
SIS YL gRA(HAISHHY JquUi |
99 @lHAN qAIRTTEISIang | ey il
74  Though the bliss of self 1s eternal, the
mind on account of fickleness passes momentarly
from bappiness to sotrow  Therefore both these
are to be lJooked upon as mental productions

MATASHATAIAT  AQAA g G |

JEANRRAEIA aTgsaq [yegany 1l o4 |l
75  Therefore we accept existence, consci-
ousuess and bliss n Akasa  Swmilar considers
tions apply to all things from the ar (outside)

to the body (of the enquirer)
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TAEISU APTET AGTFADIW|A |
wge FaAl YA BT W@ MU 1 e 1l
76 Motion and touch we the special
chatactennstics of utr, colour, heat and hight of
fire , flmdity of water, and solidity of earth
TG ATFT ANGeATGSATY |
wy fywsy waEr a9gT AP 0 v
77  Smmlaily the special propeities of

dlants, food stuffs and bodies can be separated
ind their natute mferred by the mund

0NN

sFar fAfasiy ANy Swur |
fagla el RaaEt a9 s i ve 1

78 In the 1nnumerable objects with
different names and forms, are inherent the
common indications of existence, consciousness,
and bhss  Nobody can dispute this

fresa amE § JaAmgs T ¥ |
g s@iv Nge sy ggAga u ey |

79 The names and forms bemg subject to
ongin and destruction are unreal Therefore
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recognise ther basis to be Brahman just as
bubbles, foam &c have the waters of the sea as

their basis
o~

AT sRarqel serior SR |
SAVTETEA ATAGT TN A N <o ||

80 With a direct knowledge of Brahman
as eternal existence, consclousness and bliss,
names and forms gradually come to be dis-
regarded of themselves

JEFEZIHT FIATTAT VLI |
qragEgiead aaETEgH IS i ¢ g
81 The more 1s duahty disregarded, the
clearer does the realisation of Brahman become
As knowledge of Brahman is peifected, name
and form come to be disregarded

IRATES AgrEar gRaaa@ma gan |
shaia ARGl agTeg IAT QA1 |1 <R N

82 When through repeated practice,
knowledge of Brahman comes to be fixed, the
man becomes emancipated even though ahve
1t does not then matter what becomes of his

body
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afFas aErgana qeRE i |
TAYFITEE ¥ RARAE HggAr 0 <3 U
83 The mental nuume lexing to the
realisation of Biahman s undeistood to mean
the unbroken fixity of attention on Brahman by
being engaged 1n one or other of the followng

meditation on Brahman, speaking of 1t and
enlightening one another on the subject

ATGAAFHBAT FITHIG (LAY |
AR SHIEAR G393 FEdd 0 ¢80

84 By an mcessant practice wath earnest-

ness for a long time, the impiessions of this
world become loosened m all ways and vamish

~n o he
A= IR HLARIAFAFGS |
agn Sfawar g @nAE frReg 1 oey |

85 The Mayic force inherent in Brahman,
18 ike the force mherent m clay, able to create
numerous umeal things of this world The
experiences of sleep and dreams found n hiving
beings are evidences of this
fEiedar iy gaeansoh |
wgroaur feren wvn giifaasasion o ¢k |
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86 Just as during sleep there 15 a force
capable of cieating 1mpossible dieams, so there
1s the Mayic force n Brahman capable of
creating all this universe, mamtamning 1t and
destroying 1t

@i Ragh elcEEsSe 99T |
FES FElT T F@GART g7 N <o
87 A person sees m his dreams aemal
locomotion, the cutting off of his own head,

experience of years crowded mnto an how, death
of his son &c

gT gWAIG AR sqTer ax goul |
TATAUEAN ATUEGE q9r q°q1 1| ¢< 1
88 And there 1s no question of the

occurrences being proper or improper and what
ever happens appears to be 1 1ts proper place

gt AfgAr T8y MgraFaagr agr |
AEIAFIUAIATT Arghiy fpagag i <R NI
89 When such 1s seen to be the power

of sleep, what 1s there to wonder at the unthink-
able power of Maya
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FAN IR (NI @R T[T G |
~ "~ N
Agody MR FHOFSEIIEdt | Qo |l
90 Just 1w a »sleeping person creates
pumerous things 1 his dreams, the Mayic power
causes the appearance of diveise things m the
unchanging Drahman
AEITSREITESIH SIS |
fawm@ mivrdisssatassman afaER=Ear n gy
91  Akasa, awr, fire, water, earth, the
universe, the worlds, ammate and 1namimate
things awe all products of Maya The consci-
ousness of Brahman 1s reflected m the internal
organ of hving beings
JTATNACAY AAIATLSHONY |
YA AW (WAT AT JAFAH N QR |
92 Sentient and msentient objects have
ahke as then commwon basis the same Brahman

characterised by evistence, consciousness and
bhss, Names and forms alone difter

AGOAT AMMEY I (T Ry |
Sieg ey § aiEgEeRdRIIE 1 ]y |
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86 Just as during sleep there 15 a force
capable of creating impossible dreams, so there
1s the Mayic force n Brahman capable of
creating all this universe, mamtamng it and
destroying 1t

@i Rraghy TGS 94 |
IgH ey w ATLANEF g7 1| ¢ ||
87 A person sees i his dreams serml
locomotion, the cutting off of s own head,

experience of years crowded into an how, death
of his son &c

¥ gofig Sfy sqgerr ag gowr |
AL qqaNg S TUr a4 ) <<

88 And there 1s no question of the
oceurrences being proper or mmproper and what
ever happens appears to be 1n 1ts propet place

$791t AR TBY Frararrasar agm |
AR afsyfy Feagan 1l <] N
89 When such 1s seen to be the power

of sleep, what 1s there to wonder at the unthmk-
able powner of Maya
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96 Varying mental creations ue formed

from moment to moment  What 1s lost 15 lost
and does not come back  The ordmary worldly
concerns should be looked upon sumilarly

F STeT Glaw vy Araw WA v
g far gEATRe AT ww fag 0 Qe i
97 In youth there 1> no continuance of
boyhood In old age theie is no manhood

The dead father never comes back The day
which 1s past never comes back agan

~ Aen
ANUSAIRAT & woreathi Sifes |
FAIsfmewraaEN EaEhT J9q 1 Re |
98 What specialty do the ordinary world-
ly objects subject to destruction, possess over
mental creations ?  Therefore though they

appear to be manifest, the notion of then bemng
real should be abandoned

Y AFs NthiFeT swieeeT |
s FEERT Sfewg 1 {] 0

99  When worldly objects are disregarded,
the mind fieed from obstacles becomes fixed 1in
thinking of Brahman Then one may be engaged
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93 Names and forms are found
Brahman just as various objects appem m a
picture  Disregarding names and forms, there
only remain existence, consciousness and bliss

W SHIgY @ §8 THYIRT an |
fieey wa ¥y & arqd g aui i} i

94  One standing on the Bank of a river
will not be decerved by the topsy-turvy mage of
hus body in the water but will identify humself
with the body on the bank  So also (should one
neglect name and form and bear mn mmd the
common basis Brahman)

AR AFAST FIATT 9gT a7 |
ar = - - -
aYeYEday qggaar A 1 {4 |
95 Just as the thousands of mental cte1-
tions which all people have 1n their day dreams,
ae neglected by them m worldly aftans, <0

should names and forms be disregarded the
real entity of Biahman

A107 QU1 AT WAAAAISTAAT |
T T gAdifG sgaglr aigedr I *§ 1
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96 Varying mental cteations we formed
from moment to moment What 1s lost 1= lost
and does not come back  The ordinary worldly
concerns should be looked upon similarly

AN LN oan
A qET AN BIT AT WAL FAT |
qa {9ar gAAiRg AEET a8 &g || Qe |

97 In youth theie 15 no continuance of
boyhood In old age theie 15 no manhood
The dead father never comes bach The day
which 15 past never comes back agmin

ANRETRSY ® wosEai oy |
HASRAFATGAHY eqAAT TN Q¢ W)
98  What specialty do the ordinary woild-

ly objects subject to destruction, possess over

mental cieations ?  Theiefore though they
appear to be manifest, the notion of then bemng

real shonld be abandoned
ST Sifed OHITHT Frieeay |
SeEAEIE FHedT Sifeeg 1 ]) |

99  When woildly objects are disregarded,
the mind fieed from obstacles becomes fixed in

thinking of Biahman Then one may be engaged
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i wotldly concerns (and not be affected by them)
Just as an actor acts hns part on the stage for
the time being

sag@in sy Raw Sefrer a9r |

AAEATENT FETT ST =01 1| Qoo I

100 Though water 1s flonmg over 1t

constantly the undeilymg 10ck 1s ever stable

Sunilarly the names and forms may change but
the underlymg substratum Biihman 1emamns

unchanged.

ey qior wifa qegnsl geisdaq, |

afgn aur arar wagatag g n et il

101  Just as m 1 flawless nurtor 1s 1eflec

ted the whole sky Lontammg numerous objectss
so the whole Akast contamng all the unners
m atself 15 mamfested i the eternil Brahman of
the nature of existence 1ind conscrousness

WEYT g90 NG agFaeqWoT ayl |
Sl WiNgETT arReaAia Ba ) Qo

102 Without seemg the mmror it I*
impossible to see the objects reflected therem
So how can there be knowledae of names and
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forms without knowing the substratum existence,
consciousness and bhiss

YW WNIATE WIGHAIAST QAT |
ge fasr AEnd armETE 1 R0} 1l
103  After first realising existence, consci-
ousness and bhss, the mind shounld be fiimly
fixed 1n 1t and not allowed afterwards to dwell
on names and forms
¥ [Aengm afgrrgeay |
WRAF QanERaIFaRg FATTE | Qo¥ I
104 Thus the Brahman characterised by
existence, consciousness and bhss,

devold of phenomenal universe
rest 1 such secondless bhisa !

becomes
May all people

HEIARINT 778 gAEETE IRT |
NFAAE UF S ASTRAREGTr ) g0y )

i AR,

105 In this third chapter of the section
deahng with Brahmic bliss, 15 described the
non-dual bliss to be obtaned by ponderng over
the unreality of the phenomenal world



SUMMARY OF CHAPTER XIII
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Taittersye Upamshad says that the whole world
ariges 1n bhiss, 15 mamtaed 1n 16 and at Jast becomos
merged 1n 1t Bliss 15 the mateisal eause of the univorse
as clay 18 of the pot Material cause 1s of three hinds
(1) cause grvng rsa to the appearance of change with
out any real change (2) cause giving rise to real cbange
(3) one set of cnuses giving rse to quite different
efiects Tho lash two which presuppose space caunot
be predicated of Brahmiec bliss which 1s partless and
therefore spaceless Illusine nppesiances e g, n vopt
appearing as a snake or Akasa appearing as domeshaped
and blue, though 1t has no shapo or colowm, may ocour
1in tmparbite Brahman A forer known as Maya mnd
be smd to create this objactive world with Brahman as
base This divine force appears to bo of differont kinds
as 1t manifests varously in the form of netions, know
ledge and desires  Whenever Brabmau 18 revosled by
an operatton of 1ts force, the Infter becomes mnmiosted
That phase of Binhmic power which gives nso to conscl
ousness 18 mantfested 1n the bodies of embodied betngs
When the eternal manifesting Brabmao assumod the
cognising power, 1t 18 smd to be mind  The mind has 8
perception of oxternal objects and of bonduge 80
omnnoipation  The Dayie forco 18 distinet from ity
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product, the woild and from ifs basis Bishman  It1s
enlled force when 1t 1s tnvisible and 1n 1ts wnisible condi
tion 18 called the effect The product of foree and the
wvisible force exist only one ab & time, but thatin
which both these inbers accompanies them a8 constant
basis Products of force though wisble have no 1e1l
entity ns they aie liable to ougm snd dastruction
When they ouginate they ale mere names nvented by
men As they are desertbed in words, thewr entiby 18
putely nominal  As they have no real entity, ate lable
to destiuction and are deseribed by names, the uabure
and propeities of visible products of power ¢ g, » pob
are unreal But as the substratum of the pot (te),)
clay remains unchanged and 18 not destroyed, 1618 smd
to bave 1eal enfity The objection that the knowledge
of entity of the substrabtum clay, does not destroy the
1des of the pot, may be answered by saying that the
noteon of the resl entiby of the pob has been destroyed
thereby and that the destruchon of the notion of the
1eal enhity of the pot from a pmoper knowledge of its
substratum, should be regarded as destruchion and not
the acbual immperception of the pot  Therefore the
knowledge that every thing other thar substratum
Brahroan 13 unreal, 13 tha mesns of emancipation to
those who hold the doctrine of non duahity Therefore
one must fix 1 mind the umaality of all effects (1 &)
pbenomens,  Just as by & knowledge of clay, we know
all objects made of clay, so by knowing Brahman the
whole phenomenal world 15 known Prior to cieation,



590

the universe was in an unmanifested state and subse
quently bacame manifested by name and form By the
term unmamfested 1s meant the ndeseribablo power of
Mayae 1n Brahman In the innumersble products of
force with different names and forms, are inbeiont the
common 1adications Esistence, Consciousnoss nnd Bhss
The, names and forms being subject to dostruction are
unreal  With a direct knowledge of Brahman as oternnl
enistence, consciousness and bliss, names aud forms
come to bo disiegarded and the man becomes emmancl

pated even though slive It does not then matior what
becomes of s body which 1s only a bundle of names
and forms The mental brammmng lewdmg o reahsnhion
of Brahman, consists tn meditation on Brahman, <peth

g of 1t and enhighcenming others on the subject By an
ncessant practice the worldly impreseions beeomo
Joosened in all ways and saash  Tho Mavie fores of
Brobman 18 hko the forco emsting 1n sliep eapahle of
creating and destroying impossibly dreams e ¢ ® alhing
i the atr tho entting off of one s own bead &¢  More

over at the time that dreams oceur, thiora 18 no queshon
of the occurrences buing proper or 1mpropor and
swhatever happens appears to b in its roal place  When
sach 15 the power of sleop, what 18 there to wondcr at
the untbinhable power of Maya  Akasg, aw, fire, wator
oarth, the univorse, amimate and manmnto things are all
products of Masa

The consctousness of Brabman is reflected 1n the
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inteinal organ {mind) of lwing beings Sentient and
nsentient objects hate ahke as their common basis,
Brabman Names and f{orms alone differ Tust as the
thousands of mental ereations which all people have 1n
their day dreams, aie neglected by them in then woildly
affairs so should numes and foims be disiegarded 1n
the real entity of Brahman The owamnary worldly
objeuts subject to destiunetion have no superionty over
mental creations Therefore though they appear to be
wanifest, the notion of then being 1evl should be
abandoned When wotlaly objects are disregarded, the
mund fieed from obstacles, becomes fixed mn thinking of
Brahman Then one mav be engaged 1in  worldly
concerns and not be ~ftected by them
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the universe was 1n an unmanifested state and subse
quently became manifested by name and foom By the
teum unmenifested 1s meant the mdeseribable power of
Maya 1n Brabman In the innumerable produets of
force with different names and forms, are inberent the
common 1ndications Existence, Conscionsnese and Bliss
The names and forms being subject to destruction are
uoreal With a direet knowledge of Brahman as eternal
existence, consciousness aond bliss, names and forms
come to be disiegarded and the man becomes emancl

pated even though alive It does not then matter what
becomes of his body whieh 1s only a bundle of names
and forms The mental training leading to reahsaton
of Brahman, consists 1n medifation on Brabman, speak

1ng of 1t and enlighsening others on the subject By an
mncessant practice, the worldly impressions become
loosened m all ways and vamish The Mayic force of
Brabman 15 hike the force existing 1 sleep capable of
creating and destroying 1mpossible dreams e ¢ wwnlking
m the sar, the cutting off of one s own head &c More-
over at the time that dreams oceur, there 1s no question
of the occurrences being proper or improper and
whatever happens appears to be 1n 1ts real place When
such 15 the power of sleep, what 13 there to wonder 8k
the unthinhable power of Maya Akass, air, fire, water,
asrth, the unmverse, animate and insnimate things are all
products of Maya

The consclousness of Brabman 1s reflected 10 the
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internal organ (mind) of hving beings Sentient and
1nsentient objects haie althe as then common basis,
Brahman Names and {orms alone d&ifier  Tust s the
thousands of mental ereations which all people have n
then day dieams, aie neglected by them 1n then worldly
affans, so should names and foims be disregarded n
the 1eal entity of Biahman The oiamary worldly
objects subject to destructton bave no superionity over
mental creations Therefore though they appem to be
manfest, tbe notion of then being 1eal should be
abandoned When wotlaly objects are disregarded, the
mind freed from obstacles, becomes fiked 1n thinhing of
Bishman Then one mav be engaged in woildly
coneelns and not be aftected by them
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AaEasga®In |
FRARATSS S garwsaEra=aqr |
HEAFE GFISY {qareaT faeead | ¢ 1)

1 Bhss of knowledge 1s now described

Hfor the sake of him who has realised Brahmic
bhss through mental control, discrrmination of
self and meditation on the unieality of duality

freamrgatgaargr digfieas |

g @IATENREAW 9% O SgiEg iRl

2 Like the bliss aceruing from objects,

‘bliss of knowledge 1s 1lso a modification of ntel-

lectual operation It 1s of four kinds having
the form of absence of sorrow &c

g WA FWIY FIGAEAALY |
sIRaTEg N STgraeaggEa 1 & )

3 Absence of sorrow, fulfilment of deswes,
satisfaction ari«ing from accomplishment of all
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deeds that have to be done wd realisation of all
thit has to be realisel These are the fom
modifications of the bhiss of knowledge

ufes Fgias YA g @ GARaq |
frgfadfEsens ggereas ag | ¥ ||

4 Soriow 15 of two hinds that 1elated to
this world and thit 1elated to the next wold
Removal of sorrow 1elated to the present 1s now
set forth m accordance with the teaching of
Brihadaranyaka Upamishad which says —

ATAA JEAFATEAEANT 7T |
flss=5+ B SIAWIAT|LT 1| % )|

5 “When 1 per-on comes to 1eahse his
own <elf to be ‘that” (Paiimatma), wishing
what and to satisfv whose desires can he b;a
swaved by mt affections 1n his hoids P ?

SARAT qTARAT SAqeAT BT SRa |

FraeenEfEtss axirgar 559 1 § |
b The self 1~ spoken of as the mdividyal

<elf and the supreme Self The lusory 1denta-

fication of Conscionsness with the three bodies

gries rise to the notions of Tiva and Enjoyer
P 38
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That 15 to say the sume self hecomes known 18

tho ndividual aud the supreme

qICAT FIFNEIAZ IgIeFT ATHEIAT |
TeAT AAAFAAARGTE g ARIT 1 o 1l

7 The identification of the supremc Self
of the nature of existence, consciousness and
bliss, with names wd forms gives rise to objects
of enjoyment When the Self 15 disctunimnated
f10m both there 1~ neither enjover not objects of

enjoyment
Araisg-AIEgls alrRagasIa |
sAUyyg Wk faar 7 @waAr ssU b <l

S The enjoyer (1dentifying lumself with
the body) desires objects of enjoyment for s

own gratification and ciwses msety to s

bodies The miseries ¢ in affect the three bodies

and not the selt
ST IIGASFY s@de Ryar s9U |
FABT qrq gadia g BT U ] 1

9 The museries aftecting the gross body
are various disenses due to differences n the



)

bodily tempeiaments  Desites and paswions &
aftect the subtle body and the seed of gross and
subtle bodies, 15 m the cwsal hody

asn

sgqraFe e gTRai HENT |

RAIAFATES AT 5 AASSATREA U Lo Il
10 One wiho hiw come to kuow the
supteme delf by folloning the methods ot
discrimination ~et forth m the section dealing
with the bliss of non duality does not peicene
any 1eal object ot enjoywment nd therefore what

1s there for him to desne ?

ARAA (AR S ATt |

Areer Faria Sregs ad g sac g 1L

11  When 1s desciibed 1n the section
treating of the bhss of sell, the Jiva 1s recognised
m the unchangeable Kootastha, thete 15 no
enjoyer and thete 1s no room for bodily afflictions
N n -
QUATEH PReET g @RIERAT W |
SENTSIE SE (Nea N qAiki 0 e’ |

12 Thoughts regarding merit and demerit
constitute the sorrows with reference to the
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That 1s to say the same self hecomes known as
the todividual and the supreme

qURAT WINSTA-F QI AHTIAT |
EAT WEgEAGASETF g AwTL 1 9 I

7 The 1dentification of the supreme Self
of the nature of existence, consciousness and
bliss, with names and forms gives 11se to objects
of enjoyment When the Self 1s discrimmated
fiomn both there 1~ nerther enjover nor objects of

enjoyment
Arafsg-aFgld adagasat |
saulry wdig Ruar @ @rwar sau I < !

8 The enjoyer (1dentifying himself with
the body) desires objects of enjoyment for tus
own gratificatton and causes misery toO has
bodies The miseries can affect the three bodies

and not the self
sAET AIgHeEr +qeNE Ruar ST |
FEHIEE e gHET g w0 QM

9 The misertes affecting the gross body
are various diseases due to differences m the



1903

bodily tempciaments  Desires and pissions &
aftect the subtle body it the seed of gro~s and
subtle bodies, 1~ m the causl body

~N N

~ -
FyamrEnRie gRat EEET

HITATATRE NI AETSATRAET | Lo Ul
10 Oune who has come to hnow the
supteme delf by following the methods of
diserimination ~et forth i the section dealing
with the bliss of non duality does not percerve

any 1eal object ot enjoyent nd therefore what
1s there for him to desirc ?

M Ea IR siarTegaaiia )
Rrewt Yl Freas g g saT gq 1L
11  When as described 1 the section
treating of the bliss of self, the Jive1s recognised
in the unchangeable Kootastha, theie 15 no
enjoyer and there 1s no room for bodily afflictions
guaqagd frear g @uiglRas wag |
SR wAlw (qear AT a9 | 2R 1)

12 Thoughts regarding ment and demertt
constitute the sorrows with reference to the
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That 1s to say the same <olf hecomes known 19
tho radividual and tho supreme

AT HIMLTAFZQIIFT ATAGIAT |
AT WIAAAIGTQGEIH g Arq7L 11 o 1|

7 The dentihaation of the supreme Selt
of the natmne of existence, conscrousness ind
bhiss, with numes wd forms gives 115¢ to objects
of enjoyment  When the Self 15 disetinnated
from both there 1~ netther enjover not objects of

enjoyment

Arasg-aFge gdagasawd |
AU ALY Raar q @remar s79¢ 1 < M

§  The enjoyer ydentifving himself with
he body) desnes objeets of enjovment (ot bas
wn g1 tifreation wd  Cwses mrsety  to his
odies  The miseries ¢ flect the thiee bodies

nd not the <elf
~ - N
sTIqEr qIGHNEN e@ss Ruar sau |
FEFIIET N gdErw g Frn ]

9 The musenes aflecting the gross body
¢ vaous disewses due to diflerences n the
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T AEFAr AE grede A G |
gy @ gRISISIN gita A [Wawad 1 L& i
16 He who has no egoism as the doer of
actions 1s no destroyer though he may kill
people and 1s not bound by his ictions
AEIREEIRT YoEATTRiE |
7 gt wrmEcaT gESIFaT ai i Qv ||
17 Kidling father and mother steahng,
causing abortion and such other sinful deeds do
not destroy emancipation and the gloty n his
face 1s not destroyed
T WA GEHEIHaRar |
< s "
VAFSHATHHARET AHASANGH—T 1| < 1|

18 The scriptures also say that m adda-
tion to the absence of soriows, the knower has
tl his desires fulfilled Having satisfied all
wants, he becomes 1mmortal

TggeReeT MIH  STvaTNEet |
AR A TEIO AU FTATYT 1| 1% ||

19  The Chandogya Upamshad says that
the knower may be eating o playmg with or
enjoymng the company of women, wayfarers and



596
future existence It has already been said mn

the firat chapter deahing with the bhss of Yoga,
that such thoughts do not affect the knower
of truth
YT GEHYASRAATHRTOr a1 |
STATEATIRIHASHIT F& 1) 23 1)
Just as the lotus leaves are not wetted

13
by the water m which they float, so after the

genesis of knowledge the knower 1s not affected

by the futuire works

gHHQUSET afgag  wonHAv |
qUT AYaHATT T I IGAE M LB N

14 Just as dried pith and cotton ue
completely burnt up tn a moment by fire, s0
the accumulated past works of the knower are

buint up by the fire of true knowledge
FAE ARGTRaETIsTT |
AN gawaiio weaarRged adr |l 1wl
15 Sn Krnshna tells Arjuna that all

works are consumed by the fire of knowledge
just as dry wood 1s reduced to ashes by fire
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aer AEFAr war gheder 7 [ |
gy § TG giea A Masad o ] 0l
16 He who has no egoism as the doer of

actions 15 no destroyer though he may kill
people and 1s not bound by his 1ctions

FRIAAEIRT YuEArTRie |
7 gt ArHA gEsiFad Al il Qv |
17  Kiudling fathet and mother stealing,
causing abortion and such other sinful deeds do

not destroy emancipation and the glorv m s
face 15 not destroyed

g WIETRART FRBEIHARAT |
FRFHEMIAGEET GIASHAEIT | L |l
18 The scriptures also say that n addi-

tion to the absence of soriows, the knower has
Ul his desires fulfiled  Having satisfied all
wants, he becomes immortal

wEeRetE TR SitEEYet |

ST 7 TR0 HAO ATITT 0 L] |}

19 The Chandogya Upanishad says that

the knower may be eating o1 playmg with or
enjoymg the company of women, wayfarers and
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others and does not think of s body at all

He will continue to hve, through force of
fructescent woiks

AAFHAFAGIAIG AFTISeasaa |
q9 AN T Fgesaaisar || o |l

20 The k1 ower attamns all desires at once
There 15 no 1ebirth for him as n the case of
ordinary persons To a knower there 1s no
order of sequence in the quality of bhss he will
enjoy but he will at one and the same time enjoy

all grades of bliss
See Taittereyn Upamshad Chapter VII and
Bhagayat Gita 1T 46
gar &4 9 FEaEEilnt geiaan |
LN e ~ oo <
grnde gl fragqul sqreas it L |
FIAIGIHANT  qUNERAAT |
JAAFEATIANT T@AHT aqIFS 1 2R I
21 & 22 Whatever imount of bhiss I~
enjoyed by a king who 1s young, handsome,

learned, healthy, courageons, smrounded by
arnues, ruling over the whole world enormously
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wealthy, and posscssed of 11l means of enjoyment
found m the wotld of men, that 1~ mnduded 1

the bliss enjored by the hnower of Brahman
LS w\_ A ~
FAHANW AN HRTEALE 41|
AETTASHAASET AT EAwT 1 R

23 Both the king md the hnower hive
no worldly desies wnd <o then siwisfaction 1s
equal  The kg has no desue because he has
already enjoyed all worldlv pleasures nd the
absence of desire m

the knower 15 due to
discrimination

The exelted bliss which the 1maginary king 1
said to possess can be felt only for a moment and 1t 1s
only then that his bliss can at all be compared to that
of the enhightened But the king may lose or stand in
fear of losing his henlth wealth, youth, kingdom &c and
this must mterfere with his sense of happiness

AT ARG |
TS FEFAT FMMEANAGIIE 1| ¥ ||

24 The wise man bemng learned m the
scriptures  knows the defects inherent in the

objects of emjoyment King Brihadratha
lustrated these defects by means of parables
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ECCEHE G S O T O = S
A A AAY A FAGEEIET (1 % )
25 The defects there spoken of are of
many kinds and pertam to the body, mind and
objects of enjoyment Hence the wise man has
as much repugnance for them as one feels to eat
the stuft s omitted by » dog

FSHIRET Gaas S QaaaSy |
g SWERiRETIgiaiRgady | kg 1)

26 Though with regard to the absence of
desire the king and the knower ure said to be
equal, the king bas mwery m accamulating
objects of enjoyment and 1s alw ays m fear that
his kingly position may come to an end m the

future
AT AR ayTE SR sag |
TeEAiase s sy aika AR )Rl
27 The knower 1 free fiom these two
sources of misery and therefore his bhss 1~

superjor to thit of the king The king may
have a desire for the bliss enjoyed by « superior
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order of bemg~ known as Gandhusas and the
enlightened man has none such
FRFRey AGST  WFIIRUIHESET |
TPISE RIS AARES 9599 1 R¢ N
28 By the npemng of good deeds done
in the present hife as 4 man, one may attamn to
the state of man-Gandharva m this hife
qS%ey FARYUAIHEGEE TZAT |
TSR QERIST FAMES I || R}
29  Bat if as a result of good deeds done

1n past lives one attamns to Gandharva state m
the present life, he 1s known as Deva Gundharva

AT S (aLimafaT |
FEYEAT 2Fe Al AW 11 o |y

30  Agmishvatta and other ancestial spirits
dwell for a long time in the world of Pitris
(ancestors) If at the beginmng of this er 1 they

attawn to the state of deities, they are known as
Ajanadevatas

ARTFHASARGNG B FAT AGHGT |
LY [N
MACATHAISA  SARAT FaAZTAT U 3 ()
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TERHE qERIAZNAAGT |
FAC AT TAH A FADEZAHT 11 % !

95 The defects there spoken of are of
many kmds and pertan to the body, mind and
objects of enjovment Hence the wise man hax
as much repugnance for them as one feels to eat
the stuft vomitted by a dog

fassTveT @ AN Qe |
g @ARIEAEIE LIy || R Il

20 Though with regard to the absence of
dewrre the king and the knower are said to be
equal, the king has misery 1m accumulating
objects of enjoyment and 1s always m fear that

his kingly po-ttion may come to an end mn the

future

~ N NN

AN JHAEI A QAL A ISIFRIST |

AeEAeg ATETEE ST Aned yared el

27 The knower 1 free from these two

sources of misery and thereforc lus bhes 1~
superior to thit of the king The king my)
hive 2 desire for the bhiss enjoyed by 1 ~uperior
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AIFERIAIS A ATCAISRAT |
wygacgaT ey WiEaga 1l 3% )

35  Another way to show the =ume v as
follows The witnessng conscicusness of the
knower looks upon all bodies as he does his own

md therefore mas be sud to enjoy the bliss of
all the creature«

The truth explaned m this stanza supphes the
Ley to the otherwise inespheable 1iddle of the sfoy of
Sri Krishnn s loose Life with damsels Erichnn as the
king of Yoms continually identifies himself with all
creatures Hence their enjoyment 158 his  So long as
the world continues, kiishna 1s engaged 1n enjoying ali
objects This 1 the metapbysical punciple which
Sukadeva meant fo :llustrite by the episode of Kuisbna
and his beloved damsels  No one therefore ecan chaige
Krishna with adultery witbout charging himself at the
same tirae with 1t Lake stories often occurring 1n the
Vedas, this too, though related 1n the past tense, must
he taken to enforce a metaphysicel truth manifesting
itself 1o all the actavities of the world n the present and
foture also  The episode 1 which Krishna 15 deseribed
as assuamog the foims of calves and shepherds swhen
they were stolen by Brahma the creator, 18 meant to
lustrate the mataphysical doctrine of creation according
to which Brahman becomes the world  Thus Bhagavata
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31 Tho<e who n this e1a perform horse
sicrifiece and other good actions obtan high
positions and are fit to be worshipped by
Ajanadevatas, become Karma-Devatas

AATMUGEAT 1 FYRQUF-gIFEqar |
SSAGETAIE AT GARAAAR 1] 3R N
32 Of the Devas the chief ones are Yama,
Agni & More prominent than these are, Indra

and Brihaspati  The creator of the worlds 1s
Virat and Brahma has the name Sutratma

ARG SqUTEINE |
WIQWGWEWTR;QTHQ qT 1l 33 1l
35 Beginming with the king and gomg
up to Brahma each desires the conditton higher
than his own  The blhss of self being unspeak
able and unthinkable 1s superior to all the others
¥ =wway wdy gag AtEr qq |
fregetan @avrAMEgr aftq aex 9 1 3% W
34 The knower may be said to posses:

the bliss of all creatures because he has no wish
to enjoy sny of the pleasures derived by them
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ASFIHIMIATHN gl QT FSRAAT |
SigaEaTevAly WITaaEd |1 3% N

35  Another wav to show the same 15 as

follows The witnessing consciousness of the

knower looks upon all bodies as he does his own

wd therefore mav be said to enjov the bliss of
all the creatures

The truth explamned mn this stanza supphes the
Lev to the otherwise nexphicable 11ddle of the stovy of

S Krishnvs loose life with damsels Krichnna as the

ling of Yogis continually 1dentifies himself with all
creatures Hence their enjoyment 1s his  So long as

the world continues Krishna 1s engaged 1n enjoying all

objects This 1s the metaphysiecal principle which

Sukadeva meant to 1llustrate by the episode of Krmshnn
and his halaved damsels No one thevafore can charge
Krishna with adultery without charging bimself at the
same time with 1t Like stories often oceurring in the
Vedas this too, though related in the past tense, must
be tahen to enforce & metaphysical truth mamfesting
itself 1n all the activities of the world 1n the present and
future also  The episode 1n which Krnishna 1s desenibed
as assuming the forms of calves and shepherds when
they were stolen by Brahma the creator, 18 meant to
llustiate the mataphysical doctrine of ereation according
to which Brahman becomes the world  Thus Bhagavata



604
teems with popular tllustrations calculated to bring

bome to the dull intelleects the profound truths of
Vedanta

AFETHTIEAT A g qHCEaa |
At 37 ST AEHEITTITASSE 1 3§ !
-

36 Even the 1gnorant has all this enjoy-
ment m himself (as Witness) but owing to s
want of knowledge he has not that contentment
which marks the enhghtened * He who knows
enjoys all these desires ” So says scripture

JgT GEleadl Eed | AN |98 |
SEw aATIGHNT g afrad 1) 3e

37 The knower always sings of his self
pervading everything, simnging the sacied hymn
] am the food (object), [ am the eater of the
food (enjoyer)”

This 15 another was 1n which the enlightened

enjovs himself
g WA HHINGH @9 MEw |
FAFIEATAT qraITFEHtagany i1 3¢ Il
38 The absence of misery and fulfillment
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of desne~ are thus estabhished  The other two
forms of contentment naturilly follow, Vis, the

feeling of having done all that ha< to be done
md of hiving 1ealised all that has to be 1eahised

INT MY & argneniaRay |
a wEgadar Sl grefaged 1 1] i

39  These two hwe alieady been well
detailed 1m the scction dealing with satisfaction
(Tript1) The same veises me to be meditated
upon for purifymg the mind

hwgtnsaatagyt gy fagy |
ag TA JUFANITEIRGAT FAT 1l Yo ||

40  Before the dawn of knowledge one
has many duties to perfoun for agmsion of
wotldly and henvenly plewsmes and also with a
view to obtam final emancipation But after the
dawn ot knowledge there 1s nothing for him to

do (1= he feels the satisfaction of having done all
his duties)

ARAEFATAE QARG QT |
HFUIERATENT ToaE Mawm | 22 )

41 With the teeling of having done all



(1)

that bas to be done he unremittingly meditates
on Brahman and therebv enjovs <upreme bliss

g fadist waseg w9 genederar |
AIAFE YOI aauia Pefa=sar 1 ¥R 1

42 Miserable and 1gnorant people engage
in worldly affairs with desire for wife, children
&c With what desire should I who am full of
blis~ engage my+elf in worldlx concerns

wgNgrg A0 ITSHREAR |
GISIHERAF FEARGATIT 5 F9 1} 93 1|

43  Those who wish for plewsure in other
worlds perfoim ordamned works What 1s there
for me to do seeing tnat [ 1dentify myself with
all that exasts

SqIgal & WO FeTAeAIATg A7 |
IsiyFIRON F g AFGHRISERIET Il 8% I
44 Those who are authorised to study

seriptures and recite Vedas mey doso ILam
actronless and therefore no Vedic mjunctions can

bind me
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45 Really speaking, [ do not wish for
<eep or food and 1 do not purform the acts of
bathing and cleamng  If you say that others

(ttribute such actions to me what harm ean such
wtribution do to me ?

TGS eda FEniGaaigan |
AFTAAAHACIATAIRG, 9T || 8§ |l

46 A bush of Abius muy be ~upposed to
be on fire by a distaut on looker but theie 1 no
real burning of the tiee Simluwly 1f others

attribute worldly qualities to me, I am not
\ftected by them

FFoTFARIRTTE IS '\ﬁlﬂfﬂiﬂ‘ﬂ%“ﬂ*ﬂﬂ |
{FAAN FASAMWAT Tﬂﬁqﬂﬂ'q i es i

47 Those unacquamted with the nature
of Brahman may enquire nto the teachings of
scriptures  Why should I who have self-know-
ledge hsten to such things ? Those that have
any doubts may meditate on Brahmic nature but
I who have no doubts will not do so
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feaEal Mig-aralis amakeay |
FERAFEIIIG 7 HITIEAFTET 1| 8¢ |l

4S8 He who his conflicting 1deas regard
mg the natme of Brahman may have 1ecour-e
to contemplation to get rid of such ideas What
1~ the use of contemplation to me free as I am
from conflicting 1deas? T never 1dentify the
body with Brahman

HE AgST sUMEBTIRIA gy |
frogta fRIngwarGAEESeTT 1 2R (1

49  Though I am free from such conthet
g 1deas I miy speak of myself 1 a man m
worldly affairs from foice of habitual impressions
of past deeds continued for a long time
AETHANT &li0 STTET 7T |
- X/ -
SHlgY @Al A9 FETgaqEasEa (| ao |l
50 Bemng conceined m worldly affars
will only cease when the frugtescent works are
exhausted But as long as the result of such
works are being enjoyed no amount of contem
plation 1epeated a thousand times will have an}
effect (1in overcoming worldly transactions)



609
e SqaENRE SgaIETeg o |
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51 If you wish to resort to contemplation
for avoiding bemg engaged m worldly concerns,
you may do so but what 1s the use of contem-

plation to me seeing that I am not distracted by
worldly aftairs P

fawar afie q@Ee G GantEdr 99 |

ey ar auiyat Aqe  |OEEHIr 1| 4R |l
52 [ have no mental distraction and so

there 18 no enhghtened reflection for me, both

these pertaiming to the changeable mind

fragwasaw  ASNGAT 9 |
Fa H@ ool mAfST g 0w )

38  Where can 1 have any other expen-
ence seemg that I am of the nature of the sum-
total of all experiences 1n this umiverse I am
certamn that all that has to be done has been
done and all that has to be got has been obtained

SqEEI Stiwst ar wshdr awg iy ar |

FAEGRIE IY[ET AIGGW 1 48 )
P 39
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54 To me who am neithe: an actor nor
an enjoyer 1t does not matter, what, fructescent
works may bring about by way of engaging me
in worldly concerns 1n accordance with or against

scriptural injunctions

AYAT TADANY SIHIGAGHRGAT |
Freeily ARt a8 w7 aw GhRr 1 gy 1

55  Although eveiything that has to be

done has been done by me, 1f with the intention
of doing good to the world, I choose to engage

in ways ordamned by scriptures 1t does no harm
to me

AT ENEY aaar ag |

T Y ATFEHASAIATIAREHFT 1| 4§ (!

56 Let the body be engaged m the
vorship of God, bathing, preserving cleanliness,
regging for food & and let the organ of speech
ve engaged erther i reciting Pranava (Om) or
studymg Vedantic works

fasg sarag didgr sEraeg SEEan |
aieag fHINgT @ $F w19 &I {1 o |l
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57 Let the imtellect meditate on Vishnu
o1 become 1mmersed mn Brabmic felieity  Being
a mere witness 1n these matters, I do nothing
whatever nor cause anything to be done

FAFATIT g7 AASTRIAT g |
FTERT SATET AFGYSEr AT I 8¢ |
58 Having done all that has to be done
and got gll that has to be obtamned, he feels

satisfied and 1s always engaged m thinking as
follows

Geig GFAE (e ERAMASET ARy |
TFAE gealg SETARET RN § W )
59 1 am supremely blessed in having a

diwrect knowledge of Brahman and in having
Brahmic fehaty plain to me

T Y g @ QraieE § A |
WFATE UFAIE @RI GBI S0 || Go |y

60 I am supremely blessed for I do
not feel the wmiseries of worldly affairs and
all my ignorance has fled, 1 know not
whither
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FAYREIRN oe) Sgaisead kA |
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65 In this fourth chapter of the section
dealing with Brahmic bliss 1s described the
bliss of knowledge Thll that knowledge arises
one should be engaged m the practice (of hsten-
g to the scriptures, of considering them pro-
perly in mmnd and of meditating on them )
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61 I am supyemely blessed for I know of

nothing that remams, to be done by me I have
realised all that one cah ~ywsh for

qAIg TFAIE T BITAT TeE |
TIE T T T gy g )

62 Tam supremely blessed as thera
earthly felieity to be compared with my

and as nothmg more 15 wanting to
bhiss

SIET QUAAZ go wivy wieq Toy |
T g AT serag qo ) &2 0

63  Oh how completely my ments haye
bad therr rich reward | Oh blessed me !

&Y e wewe TG T8 |
ET ARG FrAnSy gt g@q n gy g

64 Oh scriptures how true ' Oh teacher

how meraiful ' Qp enlightenment how blzssfyl ]
and Oh bliss how endless !
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65 In this fourth chapter of the section
dealing with Brahmic bliss, 1s described the
bliss of knowledge Till that knowledge arises
one should be engaged m the practice (of listen-
ing to the scriptures, of considering them pro-
petly i mind and of meditating on them )



SUMMARY OF CHAPTER XIV

—_— ) ——

Bhiss of knowledge 1s a modification of 1ntellectual
peration It 18 of four kinds (1) absence of sorrow
9) fulfilment of desires (3) satisfaction aremng from
ccomplishment of 21l deeds that have to be done, and
1) reahsation of all that has to be 1calised The 1lln
ory 1dentification of the supreme self with the gross,
ubtle and causal hodies mves rise to objects of enyoy
went The enjoyer identifying himself with the body
esiros objects of enjoyment fo1 his own gratibication and
puses musery to his three bodies The miserlos
ffocting the gross body are various diseases due to the
ifferences n the bLodily tomporament  Desires and
assions affect the subtle body and the sced of gross and
ubtle bodies 1s mn the eausal body Ono who has come
> 10aliso tho Self by diseriminating Self fiom non self
ocs nobt porceive any real objeet of enjoyment and
acrefore theie 18 nothing left for lum to desire  When
1e Tiva 18 recogmised mn the unchangoable Kootastha
jerc 18 no enjoyer and no 10om for bodily affections
nd henee follons absence of sorow  The knowor
ttains all desiros at onco and will ot one and the same
me enjoy all grades of bhiss from the bliss of an
imperor to that of Brahma tho crontor, as described 1n
1e Tuitereyn Upanishad  Voreover tho witnoesing
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Consciousness of the enlightened knower, looks upon all
bodies as he does his own and therefore he may be said
to enjoy the bliss of all the creatures When there 18 no
sorrow and when all desires are fulfilled, there must
tollow the feeling of satisfaction that all that has to be
done bas been done No Vedic injunctions or promh
tions can bind the knower as he hag rsen supernor to
them all Whatever he may be seen to be domng 15
merely due o the fruetifying karma which 18 exhausting
itself By reahsmng Brahman, the knower has realised

all that has to be reahised and there 1s nothing left for
him to accomphsh



CHAPTER XV

— 0 —

THega&RyoT 1
FrA FATIAT TRARIETAE |
Arecay grOEFadTe v 0 ¢ o
1 In this section 1s described the bliss to
be derived from material objects, which 1s

prelminary to and part and parcel of Brahmic
bliss

TEIET AT AISWOSHIARAT |
I ATAAE ArEHAgE 11 R
2  Scripture teaches material bliss to be 1
part of Brahmic bliss 1n the following passage
“ This supreme bliss 1s impartite and 15 one with

Brahman  Other creatures enjoy only @ mere
trace of this bhss”

AT ST JET AqEl A |
&g PaRmrdivETar meaged 03l
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3 Material operations are of three kinds
alm (Satvic), active (Rajasic) and 1gnorant
Tamasic) Calm Satvic operations are renun-
nation, generosity, uprightness &e

TN FEY STl SRgd |
geie! watagr A gEgaE v

4 Active Rajasic operations are desire,
ttachment to objects, gieediness, coveting

nother’s property &c and the ignorant Tamasic
yperations are said to be folly, fear &e

gisAaIg garg SRuceEEar |
slREFR swearg g@ T S oo

5 The consctousness of Parabrahma 1s
reflected 1n all these operations When reflected

m calm Satvic operations, bhiss of Brahman s
additionally manifested

& T Byl afew i i o
ST AR AT GABA N § 0
6 (The Katha Upamshad says that) ¢ the

supreme Self came to have numerous forms as

he has entered mto all bodies” Vyasa the
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writer of Brahma Sutias gives the 1illustration
of the sun being 1eflected mn vessels of water

and appearing to be of many forms

UF UF 1§ JARAT YT I SqARYT |
TFT GG AT TIIN FETRAA N © )

7 Another Vedic passage says
though the supreme Self 1s one, he appears to
be many as he 1s seen 1in all bodies hke the one

moon 1eflected 1 several jurs of water

thit

IS AEATATHINEY FPY TS |
firagt fadte aggar @ty afag 1 ¢ I

8  The teflection of the moon m wter 1s
dim af the water 18 dirty ind cleu of water 38
pure  Thus Brahman ppears to be two-fold
according to the modification of the mind

GivErg Alesarganms R |
gusiivaRas fagamiareEET 0§

9  As the operations of Rjns and Tamas
are 1mpume, the blissful part of Brahman 1
hidden wnd only the conseious part 1s reflected,
because there 1s a little bit of purity n them
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10  Or, clear water may be heated but 1t
does not give out light Similarly n Rajasic

and Tamasic operations, consciousness only 1s
reflected

F1y ACATHIR EITET T AAT |
meag gESesy adaIgiiage 0o g
11 In a piece of diy wood both heat and

hght are developed Similaily n Satvic opera-
tions both bhss and consciousness anse

TEg@WERBT SITEAT oA @aAw |
AFYATHRO wewd & Mawsg 1| e 0
12 In the case of both the illustrations
(Viz, firewood &c) and the thing illustrated
(Satvic operations &e,) the remark that has been

made above 1s based on the nature of things

and therefore the cause 1s determned according
to experience

T 9Ug T qREIY gEIgRT $5aq |
TSy SReRIgRTRT SETan 1l 43 o
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write- of Brahma Sutras gives the 1illustration

of the sun bemng reflected in vessels of water
and ~ppearmmg 1o be of manv forms

T oF f Al F g9 sTARaE |
TEET SEW 57 I8 seSesagll e i

v Another Vedic passage savs that

inongh the =upreme “elf 1s one. he appears w0
bhe manv a- he 1= seen 1n 11l bodies hike the one
moon reflected 1n several jars of water

- [ - - -
e "I SHEHNE TEY T |

~ A o S b ~ ~ ~
TH+IE] IMHS QagHl /ey giwg 1l ¢ I

& The reflection of the moon 1n water 1s
Jim if the water 15 dirtv and clear if water 1s
pure Thus Brahman appears 1o be two-fold
accordine to the modification of the mind

SiIETg AfferargansEy Rakg |
SeSTRaTEs faesEaETT i § 1

9  As the operanons of Rajas and Tamas

are 1mpure. the bhssful part of Brahman 1s

hidden and onlv the conscions part1s reflected
because there 1s 2 httle bit of punty n them
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10 Or, clear water may be heated but 1t
does not give out hght Simlarly mn Rajasic
and Tamasic operations, consclousness only 1s

reflected
FIY SranHEt HgES TVt a4r |
g gESea addigiags u g
11  In a plece of diy wood both heat and

hght are developed  Similarly in Satvie opera-
tions both bliss and consciousness arise

TEGENTEAIG ST AN FAv |
AFYAFAN FTAS & Sasg 1 g 0

12 1In the case of both the illustrations
(Viz, firewood &c) and the thing lustrated
(Satvic operations &c,) the remark that has been
made above 1s based on the nature of things

and therefore the cause 1s determined accordmng
to experience

A 9g 7 qREIg gEigAT 99 |
ey sivstagaiaa sgaan n 23 1
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13 We see no bliss 1 the operations of
Rajas and Tamas In the operations of Satva
we see more or less of happiness experienced

PRI Jq0 FEAT 4|
AT HIET i@ 7t gag Il ¥ N
14 When a desire arises for houses, lands

&c 1t 15 due to the operations of actve Rajas
wnd hence there can be no happiness 1n 1t

-

fasdw YR g @afae afgady |
Sfrs=8 wIhay goar a1 sfged 1 140
15 The state of suspense preceding their
acquisition 1s 1tself a misery Not acquiring
them 1ncieases the misery Anj obstacle m the
way of acquiring them causes anger and any
hostility encountered 1n acquiring them creates
enmity
ANFAASNFR @G SR qad |
- ~ [}
HIFNLY AGE @ G@AGUT L@ 1 L] Ui
16 If the hostihty 1s too great to be

overcome, 1t causes quarrel which s born of

Tamas Anger and others are productive of
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much msery One cannot even dream of their
causing happiness

FEGOIW EYgfG  Wwal 9% WEHgEy |
AR AgTT SWTGHAINET § N Qv Il

17  When the desired object 15 acquired
there ensues calmness of mind which gives rise
to much joy If the object 1s enjoyed the joy
1s all the greater  Even the prospect of getting
the desired object causes some happiness

weww TR g Aamey adiiET |
ug g aNEE BIISERIE 1 2e 1)
18. Renunciation of objects of enjoyment
causes the greatest happiness as described 1n the
chapter tieating of bhss of knonledge Bemng

devoid of anger and greed, forgiveness and
generosity are also sources of happmess

ATEE AATTET AR |
gfaesragureear fafaw gm0 ]

19 Whatever happiness 1s caused, that 1s
the reflection of Brahmic bliss  When the
mental operations are directed inwards, the
reflection of bliss comes unobstructed
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gt (i ga S @ sgoe |
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20 Existence, consciousness and bl
form the three-told nature of Brahman 1

objects hke clay, stone &c only existence:
mamifested and not the other two

war e saw figvdicgEdr |
QRIS 9T Sqw Rist wweydRET 1 R2 1)
21 In Rajasic and Tamasic operations of
che 1ntellect, existence and consciousness are
manifested In the tranquil Satvie operations
all the three are revealed Thus i1s described
Brahman associated with the phenomenal
universe
wftst AT A 5 qEgdifal |
ST ARITAEar mAsarEaEar ) IR U
22 The Brahman devoid of phenomena
:an be comprehended by knowledge and Yoga
The latter has been dealt with 1n the 11th chapter
and the former 1o the two subsequent chapters

AN TS @ & AAGT 99 Ra7q. |
WA ACTEFE! FET TSR 1 3 N
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93 Non-existence, want of consciousness

J
and msery form the nature of Maya Non-
existence 15 understood 1n connection with such

things as & man’s horn ~ Want of consciousness
m wood, stone &e

AreEheig el @ gl
FragReTFaTas Fafy FNEag 1 8 1

24 And misery m Rajasic and Tamasic
operations Thus 15 Maya prevalent every-
where

Brahman 1s said to be umted with
manifested universe when identified with mental
operations controlled by Satva, Rajas and Tamas

w Rudsa A sw sagfesgwmel |
TAFIGANT (WG ARATITAT (1 Y |
25 Such bewng the charactenisties of
Brahman and Maya a person wishing to contem-
plate on Brahman should 1gnore non-existing

objects e g, 2 man’s horn and fix his attention
on the others (which have existence)

HoR amet ¥ e geAERTEAT |
AFA g @ gt wiEREaEg IREN
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26 Ignorng names nd forms m objects
e g, -tone, one should think of existence only
Ignoring the msery connected with Rajasic and
T imasic operations, one must think of existence
and consciousncss

wiFarg afggEsgIelaey fiv-adq |
FAGHTARESNGEDIFar SANgAr 1) 9

27 In the tranquil Sitvie operations all
:he three vi7, existence, conscionsness and bhss
should be contemplited Thus the three kinds
f contemplations 1re (lassed as inferior, mddl
ng and superior

Aeged SgFEILY aswgin feaag )
TEE AFGAASR AT 5= 1| ¢ U

28  The bhiss arising fiom matenal objects
s described as bemg very good for persons of
lull ntellect engaged m worldly aftawrs, becanse
it 1s the contemplation of Brahmwn 1ssocited
with phenomenal universe

Here the purpose of this chapter 18 clearly
mmdicated viz, to pomt out the method of meditntion
whieh 15 best stited for common pe)sons that are engaged
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m worldly coneerns 1 ¢, for those that are nob quahfied
ko meditate on the atiributeless Brahman

Al g daR HiuearguAaad |
fyvam arawmee g Sglaad i 22 0

29 To meditate on Brahman i the m.
different state of the mind when 1t 15 full of
mpressions of Brabmie bhiss and when the
Operations of the intellect are at a mnunum, 1s
the best of the methods of meditation. Thus

4 kinds of Brahme contemplation have hbeen
deseribed

q WW AR SR @ g |
T AE R S g 1l 30 1y

30 What has been smd here 1s not to be

confounded with the meditation merely for the
sake of mental disciphne  On the other hand
knowledge and Yoga treated of before, form the

subject of thyg chapter also, for here too 18 know-
ledge of Brahmon dealt with Meditation how-
EVer 18 serviceable, as a person who has attaned
to fixity of attention thereby, will be competent

afterwards for uninterrupted realisation of
Brahman

P 40
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31 In the state of profound knowledge,
existence, consciousness and bliss appear blended
into one single whole The differentia bemng
absent, distinctions are not seen

QA I Arereg JgHgar qar |
dwnizasar segadAETER | 3R 0
32 The associates are tranqul Satvic
yperations, Rajasic operations and objects like
tone & Either through Yoga or discrimina
1on 1t 1s possible to do away with associates
fRaIfyEgasy Aaaw S99 |
AeN A1g wiRe pmaegisa s=a@ 1l 33 I
33 In the self-luminous, conscious, ass0
ciateless, secondless Brahmic nature, there 18
absence of the triad of knower, knowledge and
known That 1s known as Brahmie bliss
s [ ey S
AFAGMNAY A7 FIATST T |
fava=g Taq gRuFq STy 1 88 N
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84 In this fifth chapter of the section
dealing with Biahmic bhss 1s deseribed the bhss

resulting from objects Objective bliss 1s the
door to Bliss of Brahman

SrEREQSNT FEeEa aagr |
e O SRS GEREATT 134
T Regmrgasng |

35 May the Supreme Iswara of the nature
of Har1 and Hara be eternally pleased with the
enjoyment of Brahmic Bhiss, and may he always

protect all cieatures who have taken refuge mn
bim and who have pure minds



SUMMARY OF CHAPTER XV

—() S—

Hera 18 ponted out the method of meditation
which 18 best sumited for common persons who are
ongaged m worldly concerns, that 1z to say for those
that are not qualified to meditate on the abtributeless
Brahman The bliss derived from material objects 18
preliminary to and part and parcel of Brabmic blss
Mental operations ara of three kinds, calm {setwic)
achive (Rajas) and 1gnorant (Tamasic) Calm Seivie
operations ave renunciation, generostty, uprightness de,
Active Rajasic operations are desire, attachment to
objects, greediness, coveting anothers property &0,
The 1gnoraut Tamasic operations are folly, fear de
Brahmie consoronsness s refiected 1n all the thres hinds
of operations When reflacted in Satwie operafions
bliss 15 additionally manifested As Rejasc and famasic
oparations aie impurs, the blissful aspect of Brabman
15 hidden and only the consciousuess 1s reflected It 19
a matter of common expertence that desire for objects
always gives nse to misery Abtnohment to an object
creates desire which gives rise to snger, 1if there 15 any
obstacle to the fulfillment of desire  Anger gives risa fo
enmity and enmity to quarrel which 1s simply misery
When the destrad object 1s obtamned and enjoyed, there
15 some happiness which after all 18 only short lived 88
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one desire leads to another Whatever happiness 1s
caused, 1t 15 & reflection of Brahmic blhiss When tbe
mental operations are turned inwards the reflection of
bliss comes unobstrueted In objects hike clay, stones
&o, only existence 1s mamnifested In Rajasic and
Tamasio operations of intellect, existence and conscious
ness are manmfested In the tranquil Sabvie operations,
existence, consciousness and bliss are all revealed
Thus 15 desorthed Brahman associated with phenomenal
unverse  Maya 18 of the nature of non existence, want
of consclomsness and misery The objects of the
universe should be thought of as manifesting either one,
two or three of the Brahmic indications To meditate
on Brabman 1n the indifferent state of the mmnd, when
1t 18 full of the impressions of Brahmic bliss and when
the operations of the intellect are at & mimimum, 18 the
best of the methods of meditation In the self lumin
ous, consclous, associateless and secondless Brabmip
nature, there 15 an absence of the triad of knower,

kpowledge and known That 18 spoken of as Brahmie
bliss

P 40a
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